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PREFACE. 


The object ■which I have had in view in the series of 
of treatises which this volume forms a part, has been to 
investigate critically the most important points in the 
civil and religious history of the Hindus. Having shown 
in the. First Volume that the mythical and legendary ac¬ 
counts given in the Puranas, etc., regarding the origin of 
the caste System which has long prevailed in India, are 
mutually contradictory and insufficient to establish the 
early existence of the popular belief regarding the distinct 
creation of four separate tribes, as an original and essen¬ 
tial article of the Brahmanical creed; and having en¬ 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and from the contents of the Rigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog¬ 
nate races in Central Asia, and subsequently migrated 
into Northern Hindustan, where the Brahmanical reli¬ 
gion and institutions were developed and matured;—I 
now come, in this Third Volume, to consider .more par¬ 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though, 
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to a great extent, founded also on reasoning and specu¬ 
lation) profess to be mainly derived; or wife which, at 
least, they all claim to be in harmony. 

When I ‘■’peak, however, of the history of the Yeda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the various opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in¬ 
deed, we may hope that a history of the theological and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, may be written by some com¬ 
petent scholar. My own design is much more modest. 
I only attempt to show what are the opinions on the 
subject of the Veda, which have been entertained by 
certain distinct sets of writers whom I may broadly 
divide into three elasses—(1) the mythological, (2) the 
scholastic, and (3) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brahmanas and TJpanishads, who, like the com¬ 
pilers of the Puranas, frequently combine the mytho¬ 
logical with the theosophic element. 

The second, or scholastic class, includes the authors of 
the different philosophical schools, or Darsanas, with 
their scholiasts and expositors, and the commentators 
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on tji^iVedas. Hie whole of these writers belong to 
thO' dlass of systematic or philosophical theologians; hut 
as their speculative principles differ, it-is the object of 
each particular school to explain and establish the origin ' 
and authority of the Yedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har¬ 
monize with its own special tenets. 

The third class 6f writers, whose opinions in regard to 
the Yedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedic hymns, 
and (2) of the authors of the Upanishads, which, though 
works of a much more recent date, and for the most part 
of a different character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Yeda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con¬ 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, their primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
An d even the authors of the Upanishads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which, at a subsequent period, di¬ 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 
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It may conduce to tlie convenience of the reader, if I 
furnish here a brief survey of the opinions of the thr ee 
classes of writers above described, in regard to the Tedas, 
'as these opinions are shown in the passages which are 
collected in f be present volume. 

The first chapter (pp. 1-217) contains tests exhibiting 
the opinions on the origin, division, inspiration, and au¬ 
thority of the Yedas, which have been held by, Indian 
authors shortly before, or subsequent to, the collection of 
the Yedic hymns, and consequently embraces the views 
of the first two of the classes of writers above specified, 
viz. (1) the mythological and (2) the scholastic. In the 
first Section (pp. 3—10), I adduce tents from the Purusha 
Sukta, the Atharva-veda, the Satapatha Brahmana, the 
Chhandogya Bpanishad, the Taittirlya Brahmana, and 
the Institutes of Manu, which variously represent the 
Yedas (a) as springing from the mystical sacrifice of 
Purusha; (5) as resting on (or inhering in) Skambha; 
(c) as cut or scraped off from him, as being his hair, 
and his mouth ; (d) as springing from Indra; (e) as pro¬ 
duced from time; (/) as produced from Agni, Yayu, 
and Surya; (g) as springing from Prajapati, and the 
waters; (h) as being the breathing of the Great Being; 
00 as being 'lug by the gods out of the mind-ocean; 
00 as being the hair of Prajapati’s beard, and (k) as 
being the offspring of Yach. 

In page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in which the Yedas are declared 
to have sprung from the leavings of the sacrifice (uch- 
chhishta). 
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In^h&seeond Section (pp. 10-14) are quoted pas- 
sagos-fi’om: the Vishnu, Bhagavata, and Markandeya Pu- 
raaas, 'which represent the four Yedas as having issued 
from the-mouth of Brahma at the creation; several from 
the Harivarfiisa, which speak of the Yedas as created by 
Brahma, or as produced from the Gayatrl; another from 
the Mahabharata, which describes them as created by 
Vishnu, or as having Sarasvatl for their mother; with 
one from Manu, which declares the Yedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains passages from 
the Btahmanas, the Vishnu Purana, and the Mahabha" 
rata, in which the Yedas are celebrated as comprehend¬ 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods, as imperishable, as the source of form, 
motion, and heat, of the names, forms, and functions of 
all creatures, as infinite in extent, as infinite in their 
essence (brahma), though limited in their forms as Rich, 
Yajush, and Saman verses, as eternal, and as forming 
the essence of Vishnu. 

The fourth Section (pp. 18-36) contains passages from 
the Satapatha Brahmana and Manu, in which the great 
benefits resulting from the study of the Yedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated; together with two other texts from the 
latter author and the Vishnu Purana, in which a certain 
impurity is predicated of the Sama-veda (compare the 
Markandeya Purana, as quoted in p. 12, where the four 
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Vedas are described as respectively partaking, differently 
of the character of the three Gunas, or Qualities); and 
some others from the Vayu, Padma, Matsya, and Brah¬ 
ma-vaivartta Puranas, and the Mahabharata, and Eama- 
yana, which derogate greatly from the consideration of 
the Vedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip¬ 
tures. A passage is next quoted‘from the Mundaka 
Upanishad, in which the Vedas and their appendages are 
designated as the “inferior science,” in contrast to the 
“ superior science,” the knowledge of Soul; and is fol¬ 
lowed by others from the Bhagavad Gita, the Chhan- 
dogya Upanishad and the Bhagavata Purana, in which 
the ceremonial and polytheistic portions of the Veda are 
depreciated in comparison with the knowledge of the su¬ 
preme Spirit. 

The fifth Section (pp. 36-49) describes the division of 
the Vedas in the third or Dvapara age, by Vedavyasa 
and his four pupils, according to texts of the Vishnu, 
Vayu, and Bhagavata Puranas ; and then adduces a dif¬ 
ferent account, asserting their division in the second or 
Treta age, by the King Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is silent regarding Pu¬ 
re ravas). 

Section vi. (pp. 49-57) contains passages from the 
Vishnu and Vayu Puranas and the S'atapatha Brahmana, 
regarding the schism between the adherents of the Yajur- 
veda, as represented by the different schools of Vaisam- 
payana and Yajnavalkya, and quotes certain remarks of 
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Pi of Webei on tlie same subject, and on the relation of 
tbe Pig and Sima Yedas to each other, together with 
some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Vedas, and. of the Chandogas towards the Rig-veda. 

Section vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Rig and-Taittirlya Yajur Vedas, in which they both de¬ 
fine the characteristics of the Veda, and state certain 
arguments in support of its authority. Sayana (pp. 
58-66), after noticing the objections urged against his 
views by persons of a different school, and defining the 
Veda as a work consisting of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not from any human, author (compare the further 
extract from him in p. 105); and rests its authority on 
its own declarations, on its self-proving power, on the 
Smriti (i.e. non-vedic writings of eminent saints), and on 
common notoriety. He then ^encounters some other ob¬ 
jections raised against the Veda on the score of its con¬ 
taining passages which are unintelligible, dubious, ab¬ 
surd, contradictory, or superfluous. Madhava (pp. 66- 
70) defines the Veda as the work which alone reveals 
the supernatural means-of attaining future felicity ; ex¬ 
plains that males only, belonging to the three superior 
castes, are competent to study its contents; and asserts 
that, inasmuch as it is eternal, it is a primary and infal¬ 
lible authority. This eternity of the Veda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahma, 



PREFACE. 


though, as he is free from defects, the Veda, asfrikwmk,-' 
is self-proved. • ' - _ ; 

Section viii. (pp. 70-108) contains the views .of Jaimini 
and Badarayana, the (alleged) authors of the Mimaasa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are-eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un¬ 
erring information in regard to unseen objects.' 'This 
view he defends against the bfaiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which’'particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, but merely the teachers who 
studied and handed them down; while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. Two quotations in support of the superna¬ 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mlmansa system) and from the Vedartha-prakasa (the 
commentary on the Taittirlya Yajur-veda). The argu¬ 
ments in both passages (pp. 86-89) are to the same 
effect, and contain nothing that has not been already in 
substance anticipated in preceding summaries of the Ml¬ 
mansa doctrine. In reference to their argument that no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the acknowledged utterers of the hymns, 
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mighk-mso' liave been their authors, is guarded against 
by the tenet, elsewhere maintained by Indian writers, 
that the l’ishis were merely seers of the pre-existing 
saered texts. Some of the opinions quoted from the 
Sutras of Jaimini are further enforced in a passage from 
the summary of the Mimansa doctrine, which I have 
quoted from the Sarva-darsana-sangraha. The writer 
first notices the Naiyayika objections to the Mimansaka 
tenet that the Yeda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author; (3) that the sentences of the Yeda 
have the same character as all other sentences; (4) that 
the inference,—drawn from the present mode of trans¬ 
mitting the Yedas from teacher to pupil,—that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Yeda is in fact ascribed to a personal 
author in a passage of the book itself; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before; (7) that though Paramesvara (God) is na¬ 
turally incorporeal, he may have assumed a body in order 
to reveal the Veda, etc. The writer then states the Mi¬ 
mansaka answers to these arguments thus: What docs 
this alleged ‘production by a personal author’ ( paurn - 
sheyatva) mean ? The Yeda, if supposed to be so pro- 
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duct'd, cannot derive its authority (a) from infe/renee (or 
reasoning), as fallible books employ the ensue process. 
Nor will it suffice to say (/>) that it derives ifs-Uttih.ority 
from its truth: for the Veda is defined, to bo c, book 
which prove lliat which can be proved in no oilier way. 
And oven if Paramesvara (God) were to assume & body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif¬ 
ferent sakhas or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
no ground for questioning the eternity of the Vedas,— 
an eternity which is proved by the fact of our recognis¬ 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G’s, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha¬ 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the same general view; and the writer then 
arrives at the conclusion, which he seems to himself to 
have triumphantly established, that the Veda is unde¬ 
rived and authoritative. 

The question of the effect produced on the Vedas by 
the dissolutions of the world is noticed in some ex¬ 
tracts from Patanjali’s Mahabhashya and its commen¬ 
tators, which have been adduced by Prof. Goldstiieker 
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in. to Lis Manava-kalpa Sutra, and which 

I how?.', partly reprinted in pp. 95 ff. It is admitted 
by Patanjali, that, though the sense- of-the Yedas is 
permanent, the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. Patanjali himself does not say what is the cause 
of this alteration in the order of the letters; but his com¬ 
mentator, Kaiyyata, states that the order was disturbed 
during the great mundane dissolutions, etc., and had to 
be restored (though with variations) by the eminent 
science of the rishis. Kulluka, the commentator on 
Manu (see p. 6), maintains that the Yeda was pre¬ 
served in the memory of Brahma during the period of 
dissolution; and promulgated again at the beginning of 
the Kalpa, but whether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in Sankara’s commentary on Brahma Sutra i. 3, 30, 
which I quote in the Appendix, pp. 300 ff. Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Purva Mimamsa admits 
the existence of a Deity. 

In the extract given in pp. 98-105 from his commen¬ 
tary on the Brahma Sutras, 1 Sankara, who follows the 
author of those Sutras, and Jaimini, in basing the au¬ 
thority of the Yedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men¬ 
tioned in the Yeda had confessedly an origin in time, the 

1 My attention was originally drawn to this passage by a treatise, then unpublished, 
by the Rev. Prof. Bansrjoa, formerly of Bishop's Collogo, Calcutta. 
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words which designate those gods cannot be eternal, but 
must have originated co-evally with the created objects 
which they denote, since eternal words could not have 
an eternal connection with non-eternal objects-. This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Veda contains no references 
to non-eternal objects) by asserting that the eternal con¬ 
nection of words is not with individual object's, but with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Veda to belong to 
species. Sankara then goes on to assert, on the autho¬ 
rity of Brahma Sutra, i. 3, 28, fortified by various texts 
from the Vedas and the Smritis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word of the 
Vedas (see pp. 6 and 16) in the form of sphota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Veda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob¬ 
jects denoted by the words of the Veda cahnot be eternal, 
as a total destruction of everything takes plaoe (not, in¬ 
deed, at the intermediate, but) at the great mundane dis¬ 
solutions. The solution given is that, by the favour of 
the supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. I then pro¬ 
ceed in p. 105 to adduce a passage from Sayana, the 
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CGraqj&ifator on the Rig-veda, who refers to another of 
the, Brahma Sutras, i. 1, 3 (quoted in p. 106), declaring 
that Brahma was the source of the Yeda, which Sankara 
interprets as containing a proof of the omniscience of 
Brahma. Sayana understands this text as establishing 
the superhuman origin of the Yeda, though not its 
eternity in the proper sense, it being only meant, ac¬ 
cording to him (as well as to Madhava ; see p. xi.), that 
the Yeda is eternal in the same sense as the tether is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In Opposition to the tenets of the MTmansakas, who 
hold the eternity (or the eternal self-existence) of the 
Yeda, and to the dogmas of the Yedanta, as just ex¬ 
pounded, Gotama, the author of the Kyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound; 
and after vindicating the. Yeda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Vedic prescriptions as 
relate to mundane matters, and can be tested by ex¬ 
perience. It does not distinctly result from Gotama's 
aphorism that God is the competent person whom he 
regards as the maker of the Yeda. If he did not refer 
to God, he 'must have regarded the rishis as its authors. 
The authors of the Yaiseshika Sutras, and of tho Tarka 
Sangraha, as well as the writer of the Ivusumanjali, 
however, clearly refer the Yeda to Isvara (God) as its 
framer (pp. 118-133). Udayana, the author of the latter 
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work (pp. 128-133), controverts the opinion tb at -tile ex¬ 
istence of the Yeda from ‘eternity can he proved ky a 
continuous tradition, as such a tradition must, he says, 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He. therefore 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Yeda; asserting that the 
Yeda is pauruskeya , or derived from a personal author; 
that many of its own texts establish this; and that the 
appellations given to its particular sakhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by Isvara, when he uttered them' at the 
creation. In pp. 125 ff. I have quoted one of the Yai- 
seshika Sutras, with some passages from the commen¬ 
tator, to show the conceptions the writers entertained 
of the nature of the supernatural knowledge, or intui¬ 
tion, of the rishis. 

Eapila, the author of the Sankhya Aphorisms (pp. 1 S3 
-138), agrees with the Kyaya and Yaiseshika aphorists in 
denying the eternity of the Yeda, but, in conformity with 
his own principles, differs from Gotama and Eanada in 
denying its derivation from a personal (i.e. here, a divine) 
author, because there was no person [i.e. as his commen¬ 
tator explains, no God) to make it. Yishnu, the chief 
of the liberated beings, though omniscient, could not, he 
argues, have made the Yeda, owing to his impassiveness, 
and no other person could have done so from want of om¬ 
niscience. And even if the Yeda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathed forth by him unconsciously. Eapila agrees 
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Trftfr'Jaimini in ascribing a self-demonstrating power to 
the *Veda, and differs from the Vaiseshikas in not de¬ 
riving its authority from correct knowledge possessed by 
a conscious utterer. He proceeds to controvert the 
existence of such a thing as sphota (a modification of 
sound which is assumed by the Mimansakas, and de¬ 
scribed as single, indivisible, distinct from individual 
letters, existing in the form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew ( a ) by quo¬ 
tations from the aphorisms of the Vedanta and their com¬ 
mentator (pp. 140-145), that the author and expounder 
of the TJttara Mimamsa (the Vedanta) frequently differ 
from Jaimini the author of the Purva Mimamsa in the 
interpretation of the same texts of the Upanishads.. A 
similar diversity is next (b) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha¬ 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vaiseshika philosophy, who dis¬ 
tinctly reject the Vedantic explanations; and last of all 
(d) I have made some extracts (pp. 177 ff.) from the 
Bhakti Sutras of Sandilya to exhibit the wide divergence 
of that writer from the orthodox views oi J the Vedanta 
regarding the sense of tlfe Vedas. In pp. 173-175 
I quote some remarks of Dr. E. Poor, and Prof. Max 
Muller, regarding the doctrines of the Upanishads, and 
their relations to the different philosophical schools. 
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In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con¬ 
sistent texts of an earlier age which hare been handed 
down by tradition as sacred and infallible, and to repre¬ 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine; as well as (2) of the 
diversity of view which so generally prevails in regard 
to the sense of such texts among writers of different 
schools, who adduce them with equal positiveness' of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 179-207) some passages are 
adduced from the Hyaya-mala-vistara, and from Eulluka’s 
commentary on Manu, to show that a distinct line of de¬ 
marcation is drawn by the scholastic writers between the 
Vedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smriti (in¬ 
cluding the Darsanas, the Institutes of Manu, the Pu- 
ranas, and Itihasas, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Veda. 
The practical effect of this distinction is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smritis, such of them' I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
S'ankara as having had access to Vedic texts now no 
longer extant, as having held communion with the gods, 



and as having enjoyed a clearness of intuition into divine 
mysteries 'which is denied to later mortals (pp. 181-185). 
S'ahkara, however (as shewn in pp. 184.-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an Upani- 
shad) of Kapil a, who was not orthodox according to his 
Vedantic standard, to rank as an authority. In his de¬ 
preciation of Kapila, however, S'ankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the different philosophical systems ( Darsams ) no doubt 
put forward their respective opinions as true, in oppo¬ 
sition to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Vedanta appears to be 
generally recognized; while the authors of the other 
systems are regarded, e.g. by Madhusudana Sarasvatl, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Vedantic theory. The 
same view, in substance, is taken by Vijnana Bhikshu, 
the commentator on the Sankhya Sutras, who (pp. 196- 
208) maintains that Kapila’s system, though atheistic, is 
not irreconcilable with the Vedanta and other theistic 
schools, as its denial of an Isvara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation^)! an eternal 
and perfect Deity, which .would impede their study of 
the distinction between matter and spirit. To teach 
men this discrimination, as the great means of attaining 
final liberation, is one of the two main objects, and strong 
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points, of the Sankhya philosophy, and here it js authfolir. ■ 
tative; while its atheism is admitted to he its ayeak 
side, and on this subject it has no authority. Tijuana 
Bhikshu goes on to say that it is even snpp.osablc; that 
theistic systems, in order to prevent sinners from, atfein- 
ing knowledge, may lay down doctrines partially opposed 
to the Yedas; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S’ruti and Smriti. He then quotes a 
passage from the Padma Purana, in which the god Siva 
tells his consort Parvatl that the Yaiseshika, the Hyaya, 
the Sankhya, the Purva-mTmansa Darsanas, and the Ye- 
dantic theory of illusion, are all systems infected by the 
dark (or tamasa) principle, and consequently more or less 
unauthoritative. All orthodox (astika) theories, however,’ 
are, as Yijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. And as respects 
the discrepancy between the Sankhya and the Yedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Yedanta, and the discri¬ 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul; and thus 
the two varying doctrines, if regarded as, the one prac¬ 
tical (or regulative), and the other real (or transcend¬ 
ental), will not he contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super¬ 
human Yeda and its human appendages, the Kalpa 
Sutras, etc., as well as the Smritis, is not Borne out by 



eei'faft^Skts which I had previously cited. The Brihad 
Atahyaka and Mundaka Upanishads (pp. 8, 31) seem to 
place all the different sorts of Sastras or scriptures (in¬ 
cluding the four Vedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, while the latter describes them all 
(except the Upanishads) as being parts of the “ inferior 
science,” in opposition to the “superior science,” or 
knowledge of Brahma. In the same spirit as the Mun- 
daka, the Chhandogya Upanishad also (quoted in p. 32 f.) 
includes the four Vedas in the same list with a variety 
of miscellaneous Sastras (which Uarada has studied with¬ 
out getting beyond the confines of exoteric .knowledge), 
and never intimates (unless it be by placing them at the 
head of the list) that the former can claim any superior¬ 
ity over the other works with which they are associated. 
As, however, Sankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Vedas and all other Sastras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Brihad Aranyaka Upanishad to which I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Vedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu¬ 
merated, and its force is weakened by. the tenor of the 
other passages from the Mundaka and Chhandogya 
Upanishads, 'while any such distinction is repudiated in 
the statements of the Itihasas and Puranas quoted in 
pp. 27-30 and 105. 
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In the twelfth Section (pp. 207-217) the arguments 
in support of the Veda,, adduced in the philosophical 
systems, and by the various commentators, as above sum¬ 
marised, are recapitulated, and some remarks are made 
on these reasonings. My observations are intended to 
shew that the arguments in question are inconclusive, or 
assume the points to be established; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which, have 
occurred in time, are undoubtedly mentioned in', the 
Vedas. This as we have seen (above, p. xvi.) is ad¬ 
mitted by Sankara.- 

The Second Chapter (pp. 217-286) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedic hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com¬ 
positions, or as (presumably) the compositions of their fore¬ 
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con¬ 
tain a collection of passages from the Eig-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modern, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns; with 
some additional texts in which such authorship appears 



to be implied, though it is not expressed. Section fourth 
(pp. MS-288) contains a variety of passages from the 
same Veda, in which (1) a superhuman character or super¬ 
natural faculties are ascribed to the earlier rishis; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the different deities of the 
Vedio pantheon. To illustrate, and render more intel¬ 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267-273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards entertained a similar belief. 
I then advert (pp. 273 -274) to the remarkable diverg¬ 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274-275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con¬ 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the gods. Then follow (pp. 
275-279) some further texts from the Eig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. These are succeeded (pp. 279- 
283) by a few quotations from the same Veda, in which 
the authors complain of their own ignorance; and by a re¬ 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the Veda, and its capability of imparting uni¬ 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 
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of later theorists; for while the former looked upon.the 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard 
the Yeda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
283 - 286) adduces some texts from the S'vetasvatara, 
Mundaka and Chhandogya Upanishads, which, show the 
opinions of the writers regarding the inspiration, of their 
predecessors; and refers to the similar claims set up on 
their own behalf by the writers of the Itihasas and Pu- 
ranas, as shewn in the passages quoted in pp. 27-30. 

With all its imperfections this volume may perhaps 
possess a certain interest, not only.■'for the student of 
Indian history, but also for the divine and the philo¬ 
sopher, as furnishing a few documents to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 
—a course which, quite independently of the merits of 
the different tenets involved in. the enquiry, will, I 
think, be found to present a remarkable parallel in 
various respects to that which is traceable in the his¬ 
tory of those religious systems with which we are most 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unarticulated 
beliefs, was succeeded by-a period of criticism and spe¬ 
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon¬ 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows: 
“In regard to the texts quoted from the Eig-veda, I 
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have derived the same sort of assistance from the French 
version, of M Langlois, which has been acknowledged 
in the Preface to the Second Yolume, p. vi. I am also 
indebted for some of the Yedic texts to Boehtlingk 
and Both’s Lexicon.” 

A comparison of the former edition with the present 
will shew that considerable alterations and additions 
have been made in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work; and various other 
passages have been transposed. The principal additions 
will be found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
185 ff.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow¬ 
ledged in the notes. My thanks are especially due to 
Professors Goldstucker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and philosophical character, 
quoted either in the body of the volume or in the Appen¬ 
dix,—corrections which are incorporated in the text,—as 
well as for some further remarks and suggestions which 
will be found in the notes or Appendix. I am also under 
obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Big- 
veda cited in the Second Chapter. 

EoiKDUnon, J- MUIli. 

Novcmlcr, 1808. 
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ORIGINAL SANSKRIT TEXTS. 


VOLUME THIED. 


CHAPTEE I. 

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIEATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS 
SHOETLY BEFOEE, OR SUBSEQUENT TO, THE COLLECTION OF 
THE HYMNS OF THE EIO-VEDA. 

In the preceding volumes of this work 1 I have furnished a general 
account of the ancient Indian writings, which are comprehended under 
the designation of. Yeda or S'ruti. These works, which, as we have 
seen, constitute the earliest literature of the Hindus, are broadly divi¬ 
sible into two classes : (1) The Mantras or hymns, in which the praises 
of the gods are celebrated and their blessing is invoked; (2) the Brfih- 
manas, which embrace (a) the liturgical institutes in which the cere¬ 
monial application of these hymns is declared, the various rites of sacri¬ 
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and (5) the Aranyakas, 3 and TJpanishads (called also 
Yedantas, i.o. concluding portions of the Yedas), which in part possess 
the same character as some of the earlier portions of the Brahman as, and 
are in part theological treatises in which the spiritual aspirations which 

1 See Vol. I. pp. 2ff. nndYoLII. pp. 169 ff. Seo also Professor Max Muller’s 
History of Ancient Sanskrit Literature. 

c For more precise information seo Muller’s Ano. Sansk. Lit. pp. 313 ff. from whieh 
it will he perceived that only some of the Aranyalms form port of the Bruhmnnas, and 
that two of the TJpanishads aro included in a Sanhitu. 
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were gradually developed in the minds of the more devout of the 
Indian sages are preserved. It is, therefore, clear that the hymns con¬ 
stitute the original and, in some respects, the most essential portion of the 
Veda ; that the Brfdi'manas arose out of the hymns, and are subservient 
to their employment for the’purposes of worship; while the Upanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in the hymns and in. the older 
portion of the Eiahmanas, are much further matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with referring the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor H. H. "Wilson’s translation of the 
earlier portion of the Rig-veda, to his prefaces to the several volumes, 
to Professor Max Muller’s History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Royal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Rig-veda. In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects of their worship, 
with those representations of the deities who bore the same names, 
which occur in Indian writings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers, 
ancient and modern, in regard to the origin and authority of the Vedas. 
With this view I have collected from some of the later hymns, from 
the Indian writings of the middle and later Vedic era (the Brahmanas 
and Upanishads) as well as from the hooks, whether popular or scien¬ 
tific, of the post-vedic period (the Puranas, the Itihasas, the Institutes 
of Manu, the aphorisms of the Darsanas, or systems of philosophy, and 
their commentators, and the commentaries on the Vedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Vedas 
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are mutually conflicting. In some passages they are said to have been 
created'hy Prajapati from fire, air, and the sun, or by some other 
process. In other texts they are said to have been produced by 
Brahma from his different mouths, or by the intervention of the 
Gayatrl, or to have sprung from the goddess Sarasvatl, or to have 
otherwise arisen. I proceed to adduce these several passages. 

Sect. I.— Origin of the Vedas according to the Purusha-suhta, the 

. Atharva-veda, the Brahmanas, Upanishads, and Institutes of Manu. 

Purusha-suhta. —In the ninth verse of this hymn (Kig-veda, x. 90, 
already quoted in Vol. I. pp. 8 and 9) the three Vedas are said to have 
been produced from the mystical victim Purusha: Tasmad yajn&t 
sarva-hutah riehah sSmani jajnire | chhandamsi jajnire tasmad yajus 
tasmad ajayata | “From that universal sacrifice sprang the rich and 
saman verses: the metres sprang from it: from it the yajush arose.” 3 

This is the only passage in the hymns of the Big-veda in which the 
creation of the Vedas is described. 

In the Atharva-veda the following texts refer to that subject: 

x. 7, 14. Yattra rishayak prathamajah richah sdma yajur mahl | 
ekarshir yasminn Srpitah Skamlhaih tam Iruhi hatamah svid era sah | 
.... 20. Yasmad richo apdtahshan yajur yasmdd apalcashan | samuni 
yasya lom&ni atharvangiraso muhham | Skamblum tam bruhi hatamah 
svid cva sah 1 

“Declare who that Skambha (supporting-principle) is in whom tho 
primeval rishis, the rich, saman, and yajush, the earth, and the one 

rishi, are sustained.20. Declare who is that Skambha from 

whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the saman verses are the hairs, and the vcrscB of 
Atharvan and Angiras the mouth.” 

8 The word veda, in whatever sense we are to understand it, ocours in R.V. viii 
19, 5 : Yah samidhd yah ahull yo vedena dadaiia marlyo aynayo | yo namasa smdhra- 
rah I 6. Tasya id arvanto ramhayante as'avas tasya dyumnitamam jaiah | na turn 
amho deva-hrilaih hulas cliana tia martya-hritam nasat | “ The horses of that mortal 
who, devoted to sacrifice, does homage to Agui with fuel, with an oblation, with ritual 
knowledge (?), with reverence,—(6) speed forward impetuously; nnd his renown is 
most glorious. No calamity, caused either by god or by man, con assail him ftoui 
any quarter.” 
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xiii. 4, 38. Sa vat rigbhyo ajdyaia tasmad richo pjdgmiia j ' 

“Hs (apparently Indra, see verse 44) sprang from the rich verses; 
the rich versos sprang from him.” 
xix. 54, 3. Zaldd richah samdbhavan yajvJi huldd qjuynU J 
“From Time the rich verses sprang: the yajush sprang from Time.” 4 
The following texts from the same Veda may also be introduced here: 
iv. 35, 6. Yasmdt palvdd amritam sambabhuva yo gdyatrydJi adhi- 
patir babhuva | yasmin veddh nihitdh visvarupds tenaudanendti tardmi 
mritymn | 

“ I overpass death by means of that oblation (odarn), from which, 
when cooked, ambrosia ( mnrila ) was produced, which became the lord 
of the Gayatri, and in which the omniform Vedas are comprehended.” 

vii. 54, 1. Rieham sama yajamahe ydbhydiit karmdnilcurvate] etesadasi 
rajato yajnafii deveshu yaehhatah | 2. Rieham sama yad aprOldham hrnir 
ojo yajur balam | esha md tasmad md hintsid vedah prishtafi saohvpato j 
“We worship the Rich and the Saman, wherewith men celebrate 
religious rites, which shine in the assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Rich and the Saman for 
butter and for vigour, and the Yajush for strength,—let not the Veda, 
so asked, destroy me, o lord of strength (Indra).” 

The next passage is from the S'atapatha Brahmana, xi. 5, 8, 1 ff.: 
Prajapatir vat idam agre asld ekah eva \ so ’hdmayata sydm prajdyeya 
iti | So'kdmyat sa tapo'tapyata | tasmaeh chrdntdt tcpdndt trayo blah 
asrijyanta prithivy antarilcshaiii dyauh | sa imams trhilolan abhitatdpa | 
tebhyas taptebhyas trini jiyotmshy ajdyanta agnir yo’yam pavate suryah | 
sa imdni trim jyoilmshy abhitatdpa \ tebhyas taptebhyas trayo vedah 
ajdyanta agner rigveio .vdyor yajurvedah suryat sumgvedah | sa imams 
trln vedan abhitatdpa | tebhyas taptebhyas trim kih-dny ajdyanta bhur 
ity rigveddd bhuvah iti yajurveddt svar iti sdmavedat \ Tad rigvedenaiva 
hotram alurvata yajurvedena adhvaryavam. samavedem ndgitham | yad 
eva trayyai vidydyai sulram tena brahmatvam nehchab'dma. 

“Prajapati was formerly this universe \_i.e. the sole existence], one 
only. He desired, ‘ may I become, may I be propagated.’ He toiled 

1 See my translation of the entire hymn in the Journal of the Roy. As. Soc. for 
18G5, p. 381. The Vishnu Puraija, i. 2, 13, says: Tad eva sarvam evailai vyaktd- 
vyaMa-svarupavat \ tatha puntslm-rupena kala-rupcmchasthiUtm ] “ This (Brahma), 
is all this universe, existing both as the perceptible and the imperceptible; existing 
also in the forms of Pimisha and of Kala (Time).” 
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in devotion, he performed austerity. From him, when he had so 
toiled, andperformed austerity, three worlds were created,—earth, air, 
and skyi He infused warmth into these three worlds. From them, 
thus heated, three lights were produced,—Agni'(fire), this which 
purifies [i.c. Pavana, or Vayu, the wind)/ and Surya (the sun). He 
infused heat into these three lights. From them so heated the three 
Vedas were produced,—the Rig-veda from Agni (fire), the Yajur-veda 
from Vayu. (wind), and the Sama-veda from Surya (the sun). He 
infused warmth into these three Vedas. From them so heated three 
luminous essences were produced,—bhuh from the Rig-veda, bhuvah 
from the Yajur-veda, and svar from the Sama-veda. Hence, with the 
Rig-veda they performed the function of the hotri; with the Yajur- 
veda, the office of the adhvaryu ; with the Sama-veda, the duty of the 
udgatri; while the function of the brahman arose through the luminous 
essence of the triple science [i.e. the three Vedas combined].” 

Chliandogya Upanishad. —A similar passage (already quoted in Volume 
Second, p. 200) occurs in the Chhandogya Upanishad (p. 288 of 
Dr. Roer’s ed.): 

Prajapatir bhdn abhyatapat | teshdm tapyamanundm rattan prdbrihad 
agnim prithimyahvdyum antarikshad ddityam iivah \ sa etas tisro devatdh 
abhyatapat | tdsdfh tapyamdndndm rasdn prdbrihad agner rieho vdyor 
yajnihshi sama aditydt | sa etdrh trayiih vidydm abhyatapat \ tasyds 
tapyamdndydh rasdn prdbrihad bhur Hi rigbhyo bhuvar tti yajurbhyah 
svar Hi sdmabhyah | 

“ Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their ‘essences, viz. Agni (fire) from the earth, Vayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, — from Agni the rich verses, from Vayu tho yajusli 
verses, and from Surya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences,— 
from rich verses the syllable bhuh, from yajush verses bhuvah, and 
from saman verses svar.” 0 

6 See S'atapatha Brfilmmun, vi. 1, 2, 19 : . , . mjam eva sa Vaijttr yo 'yam paratc 
..." This is that Vayu, ho who purifies." 

c Pnssages to tho same offeot occur also in tho Aitaroya (v. 82-34) and Kaushl- 
talu Bruhmanas. That in tho former will bo found in Dr. Hang’s translation of the 
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Maim. —The same origin is assigned to the three Yedas in -the-follow¬ 
ing verses from the account of the creation in Menu, 4. 21-23, where 
the idea is no doubt borrowed from the BrahmanasS 

Sarmhdm tu sandmuni karmani chaprithalcprithah \Vcdo4tlMebhya 
evadan prithah samstfws cha nirmarn \ EarmatmmiMi: aim, dtsvanufo so 
’srijat prdnindm prahhnh i sudhyanaih cha gamfh sukshnWih tfajnain 
chaiva sanutanam \ Agni-vuyu-ravMyas tu trayrnn Irahna sanutmzmn | 
dudoha yqjna-siddhyartham rig-yajuh-s&ma-lalcshanam j 

“He [Brahma] in the beginning fashioned from the words of the Yeda 
the several names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of active and living deities, and 
of Sadhyas, and eternal sacrifice. And in order to the performance of 
sacrifice, he drew forth from Agni, from Yayu, and from Surya, the 
triple eternal Veda, distinguished as Eich, Yajush, and Saman.” 
Kulluka Bhatta, the commentator, annotate^ thus on this passage: 
Sanatanam nityam \ vedapaurusheyatva - paksho Manor ahhimatah | 
purva-halpe ye redds te era Paramatma-murtter Brahmnah smvajnasya 
smrity-drudhdh [ tan eva kalpadav agni-vayu-rmibhyali aohakarsha | 
srautas cha ayam artho na iankaniyah | tathacha krutih | “ agner vigvedo 
vayor yajurvedah adityat s&mavedah ” iti | 

“The word sanatana means ‘ eternally pre-existing.’ The doctrine 
of the superhuman origin of the Yedas is maintained by Mann. The 
same Yedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. It was those same Vedas that, in the beginning of 
the [present] Kalpa, he drew forth from Agni, Yayu, and Surya: and 
this dogma, which is founded upon the Yeda, is not to be questioned, 
for the Yeda says, ‘ the Rig-veda comes from Agni, the Yajur-veda from 
Yayu, and the Sama-vcda from Surya.’ ” 

Another commentator on Manu, Medhatithi, explains this passage in 
a more rationalistic fashion, “ by remarking that the Rig-veda opens 
with a hymn to fire, and the Yajur-veda with one in which air is men¬ 
tioned.”—Colebr. Misc. Ess. i. p. 11, note. 

Bruhmana; and the one in the latter is rendered into German by Weber in his Ind. 
Stud. ii. 303 ft. 

’ Kulluka explains this to mean, “ Having understood them from the words of 
the Veda” ( Vedas'abdebhy ah eva avagamya). 



03?''SHE VEDAS, HELD BT INDIAN AUTHORS. 


To tlie verses from Mann (i. 21-23) just cited, the following from 
the second hook may be added, partly for the purpose of completing 
the parallel -with the passages previously adduced from the S'atapatha 
Brahmana and the Chhandogya TJpanishad: 

Maau, ii. 76 ff. Akdram chapy ukdram, chit mahdram cha Prajdpatih \ 
Veda-trayad liiraduhad bhur bhuvah svar itlti cha | 77. Tribhyah eva tu 
vedebhyal} padmrt, padam aduduhat \ “tad" tty rtcho’syah sdvitrydh 
parameshthl prajdpatih | .... 81. Omhdra-purvihds tisro mahdvydh- 
ritayo ’vyaydli \ Tripadd ehaiva gayatrl vijneyaih Brahmano muhham. 

76. “Prajapati also milked out of the three Vedas the letters a, u, 
and m, together with the words bhuh, bhuvah, and svar. 77. The same 
supreme Prajapati also milked from each of the three Vedas one of the 
[three] portions of the text called sdvitrl [or gayatrl], beginning with 
the word tat. & .... 81. The three great imperishable particles (bhuh, 
bhuvah, svar) preceded by om, and the gayatrl of three lines, are to he 
regarded as the mouth of Brahma.” 

The next passage, from the S'atapatha Brahmana, vi. 1, 1, 8, first 
speaks generally of Prajapati creating the three Vedas, and then after¬ 
wards, with some inconsistency, describes their production from the 
waters: 0 

So'yam pwushah Prajdpatir ahdmayata “ bhuydn sydm prajdyeya” 
iti | so ’brdmyat sa tapo 'tapyata | sa brdntas tepano brahma era prat ha- 
mam asrijata traylm eva vidydm [ sa eva asmai pratishthd ’bhavat | tas- 
mad dhur “ brahma asya sarvasya pratishthd ” iti | tasmad andchya 
pratitishthati j pratishthd hy esha yad brahma | tasydm pratishthdyum 
pratishfhito ’tapyata | 9. So’po’srijata vachah eva lokdt | vag era asya 
sa ’spijyata | sa idaih sarvam apnod yad idaih kincha | yad upnot tasmad 
dpah | yad avrinot tasmad vdh | 10. So’kamayata “ abhyo’dbhyo’dhi 
prajdyeya ” iti \ so’nayd tray yd vidyayd saha apah prdvibat \ taiah 
undent sammarttata \ tad abhyamrisat | “ astv ” tty “astu bhuyo ’stv” ity 
eva tad abravlt | tato brahma eva prathamam asrijyata trayy era vidyu \ 
° tasmad dhur “ brahma asya sarvasya prathamajam ” iti | apt hi tasmdt 
purushdd brahma eva purvam asrijyata tad asya tad muhham eva 
asrijyata | tasmad an&ehdnam dhur “ agni-halpah’’ iti | muhhaih hy 
etad agner yad brahma | 

6 This text, Rig-veda, iii. 02,10, will be quoted in tho sequel. 

0 This passage with tho preceding context is given in tho Fourth Volume of this 
work, pp. 18 f. 
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“This Male, Prajapati, desired, ‘May I multiply, 'may I-he propa¬ 
gated.’ He toiled in devotion; he practised austere-fervour. Having 
done so he first of all created sacred knowledge, the triple Yedic science. 
This became a basis for him. Wherefore men say, ‘ sacred knowledge 
is the basis of this universe.’ Hence after studying the Yeda a man 
has a standing gn.nnd; for sacred knowledge is his foundation. Besting 
on this basis he (Prajapati) practised austere-fervour. 9. He created 
the waters from Yach (speech), as their world. .Yack was'his: she was 
created. She pervaded all this whatever exists. As she.peivadcd (apnot), 
waters were called 1 apali.’ As she covered ( rnrinot ) all, water was called 
‘ var.’ 10. He desired, ‘ May I be propagated from these waters.’ Along 
with this triple Yedic science he entered the waters. Thence sprang 
an egg. He gave it an impulse; and said, ‘ Let there be, let there be, 
let there be again.’ Thence was first created sacred knowledge, the 
triple Vedic science. Wherefore men say, ‘ Sacred knowledge is the 
first-born thing in this universe. Moreover,^it was sacred knowledge 
which was created from that Male in front, wherefore it was created as 
his mouth. Hence they say of a man learned in the Yeda, ‘ He is like 
Agni; for sacred knowledge is Agni’s mouth.’ ” 

The next passage from the Taittirlya Brahmana, ii. 3,10,1, briefly 
states that the Yedas were created after Soma: 

Prajapatih Somam rajanam asrijata | tam trayo vedah anv asrijymita \ 

“ Prajapati created king Soma. After him the three Yedas were 
created.” 

The same Brahmana in other places, as iii. 3, 2, 1, speaks of the 
Yeda as derived from Prajapati ( Prajapatyo vedah). 

S'atapatha Brahmana. —According to the following passago of the 
S'atapatha Brahmana, xiv. 5, 4, 10 (= Brihad Aranyaka Hpanishad, 
p. 455 of Boer’s ed. and p. 179 of trans.) the Yedas, as well as other 
S'astras, are the breath of Brahma: . 

Sa yatha ardre-dhagner dbhjOhitat prithag dhumah imikharanti evam 
vat are ’ st/a mahato Ibltasya nisvasitam etad yad rigvedo yagurvedah 
samavedo’tharvungirasah itihasah puranam vidya vpanishadah slolcah 
sutruny ammyalchyanani vyajehyanani asyahaa ctdm sarvSni nisva- 
sita-ni \ 

“ As from a fire made of moist wood various modifications of smoke 
proceed, so is the breathing of this great Being the Big-veda, the 
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Yaju^v^dtyfche Sama-veda, the Atharvangirases, the Itihasas, Puranas, 
science,' the Upanishads, verses ( slokas ), aphorisms, comments of dif¬ 
ferent knots—all these are his breathings.” 

It is curious* that in this passage the Vedas appear to he classed in 
the same category with various other works, such as the Sutras, from 
some at least of which (as we shall see further on), they are broadly 
distinguished by later writers, who regard the former (including the 
Brahmanas and .Upanishads) as of superhuman origin, and infallible 
correctness, while this character is expressly denied to the latter, which 
are represented as paurusheya, or merely human compositions, possessed 
of no independent authority. * 

In the Brihad Aranyaka Upanishad (pp. 50-53 of Dr. Boer’s ed.) 
Prajapati [identified with Death, or the Devourer] is said to have pro¬ 
duced Ydch (speech), and through her, together with soul, to have 
created all things, including the Vedas: 

Sa taya vdcha tena dtmana idam sarvam asrijata yad idaih kincka 
richo yajuihshi samani chhandumsi yajnan prajah pasun | 

“By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, creatures, and animals.” 

And in S’atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri¬ 
had Aranyaka Upanishad) it is said : 

Trayo vedah ete eva | vag eva rig-vedo mam yajur-vcdah priinah sama- 
vedah | 

“The three Vedas are [identifiable with] these three things [speech, 
mind, and breath]. Speech is the Big-veda, mind the Yajur-veda, and 
breath the Sama-veda.” 

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives 
a singular account of the production of the Vedas: 

“Samudre tvd sadane sadayiimi” iti | Mam vai samudrah \ manaso rai 
samudrad vdeha ’bhrya devils trayirh vidydih mralihanan \ tad esha iloko 
’bhyuktah “ ye (yad ?) samudrad nirakhanan deeds tikshndbhir abhribhih | 
svdevo adya tad vi’dyad yatra nirvapanaih dadhur" iti ] manah samudro 
vale tikslma ’bhris trayl vidya nirvapanam \ etad esha slolco 'bhyuktah \ 
mcmasi tam sudayali \ 

“ ‘ I settle thee in the ocean as thy seat.’ 10 Mind is tho ocean. 

10 I am indebted to Professor Aufrecht for the following orplanation of this formula, 
which is taken from the Vujosnneyi Sanhita, xiii.^63. The words <mfaddressed to a 
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Prom the mind-ocean with speech for a shovel the gods chtg .out the 
triple Yedic science. Hence this verse has been uttered: ‘May the 
brilliant deity to-dny know where they placed, that offering which 
the gods dug out with sharp shovels.’ Mind is the ocean; speech is the 
sharp shovel; the triple Yedic science is the offering. In reference 
to this the verse lu ^ been uttered. He settles it in Mind.” 

The next passage from the Taittirlya Brahmana, iii. 39,1, speaks of 
the Veda as being “the hair of Prajapati’s beard" {fPrafapater vm 
etdni smakuni yad vedah). The process of its germination is left to the 
imagination of the reader. 

In another text of the same* Brahmana, Yach (speech) is called the 
mother of the Yedas : 

ii. 8, 8, 5. Ydg ahharam prathamaju ritasya oedanum Plata amritasya 
nubhih | su no jushund upa yajnam dyad avanti dent suhava me astu | 
yam rishayo mantra-krito manishinah anvaichhem devas tapma iramena | 

“Yach (speech) is an imperishable thing, and the first-born of the 
ceremonial, the mother of the Yedas, and the centre-point of immor¬ 
tality. Delighting in us, she came to the sacrifice. May the pro¬ 
tecting goddess be ready to listen to my invocation,—she whom the 
wise rishis, the composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion.” 


Sect. II.— Origin of the Yedas according to the Yishnu, Bhagavata, and 
Mdrkandcya Puranas, the Edrivamsa, the MaMbhamta; eternity of 
the Yeda; miscellaneous statements regarding it. 

In the Yishnu and Bhagavata Puranas we find a quite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been created by the four-faced Brahma from his several 
mouths. Thus the Yishnu Purana says, i. 5, 48 ff.: 

Guyatrafh dm richas chaiva trivrit-sama-rathantaram | Agnisldomam 
dm yajndmlih nirmame prathamad mtihhat | gcyuihshi" traishtubham 
chhandah stomam panchadaiam tathd | Yrihat sama tathohthymn cha 
dakshirmd asrijad mulch&t | sdmani jagati-chhandah stoinafii saptadakam 

brick at the time when the hearth ifhityd) for the reception of the sacred fires is being 
constructed. ^As the bricks are severally called apasya (properly ‘ efiicacious,’ bnt 
erroneously derived from ap) theyYre addressed as if placed in various parts of water 
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tatha j mirvjjimi atirdtram cha pakhimdd asrijad mukhdt | elcavimsam 
atharvtinmi dptvrydmdnam eva cha | Amishtubham sa vairajam uttardd 
. asrijad mahli&t \ 

“ From his eastern mouth Brahma formed the gayatra, the rich verses, 
the trivrit, the sama-rathantara, and of sacrifices, the agnishtoma. 
From hie southern mouth he created the yajush verses, the trishtubh 
metre, the panchadasa-stoma, the vrihat-saman, and the ukthya. From 
his western mouth he formed the saman verses, the jagati metre, the 
saptada^a-stoma, the vairupa, and the atiratra. From his northern 
mouth he framed the ekavinsa, the atharvan, the aptoryaman, with the 
anushtubh and viraj metres.” 11 

In like manner it is said but with variations, in the Bhagavata Purana, 
iii. 12, 34, and 37 ff.: 

Kadachid dhydyatah srashtur vedah asafhs chaturmulchdt | katluiih 
srahshydmy aham, lokan samavetdn yathd pura | . . . . Rig-yajuh-sdmu- 
tharvalchydn vedan purvddibhir mukhaih \ sastram ijydm stuti-stomam 
prayaschittam vyadhat kramat | 

“Once the Yedas sprang from the four-faced creator, as he was me¬ 
ditating ‘ how shall I create the aggregate worlds as before ?’.... 
He formed from his eastern and other mouths the Vedas called rich, 
yajush, saman, and atharvan, together with praise, sacrifice, hymns, 
and expiation.” 

And in verse 45 it is stated that the ushnih metre issued from his 
hairs, the gayattl from his skin, the trishtubh from his flesh, the 
anushtubh from his tendons, the jagati from his bones ( Tasyoshnig dsli 
lomebhyo gdydtri cha tvacho vibhoh | trishfup mdmsut snuto 'nushtvp 
jagaty asthnah. Prajdpateh). 

The Markandeya Purana says on the same subject, 102, 1: 

Tastnad andud vibhinnat tv, Brahmano , vyakta-janmanah | richo balhu- 
vah prathamamprathamad vadanud munc | 2. Javd-pvshpa-nibhdh sadyas 
tejo-rupanta^samhatak | prithah prithag vibhinnds cha rqjo-rvpa-vahas 
tatah | 3. Yajumshi dabhinad valctrad aniruddhani leuvehanatn \ yddrig- 
varnam taihd-varndny asamhati-dhardni cha | 4. Paschimam yad vibhor 
valdram, Brahmanah parameshlhinak | dvirbhutdni sdmdni iatas chhan- 
ddmsi tdny aiha | 6. Athgrmmm aiesham cha Ihringdnjana-chaya-prab- 
ham | ghordgkom-svar&pafii tad dbhichdrika-idntikam | 6. Uttardt pra- 
u Sco Wilson's Transl. vol *i. p. 8f. 
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katillmtam vadanal tasyaredhasah \ sulcha-sattvcb-twiali-priitfafii mumyd- 
saumya-svarupnvat | 7. Jticho rajo-gunaJi sattvafii yajmlmiii dm guno 
munc | tamo-gunani surndm tamah-sattvam athwrvam | 

1. “Prom the eastern mouth of Brahma, who sprang by an imper¬ 
ceptible birth from that divided egg (Hanu, L 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses,-brilliant 
in appearance, internally united, though separated from each other, 
and characterized by the quality of passion {rajas). 3. Prom his 
southern mouth came, unrestrained, the yajush verses.of the colour 
of gold, and disunited. 4. Prom the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. Prom 
the northern mouth of Yedhas (Brahma) was manifested' the entire 
Atharvana of the colour of black bees and collyrium, having a cha¬ 
racter at once terrible and not terrible, 12 capable of neutralizing the 
arts of enchanters, pleasant, characterized^ by the qualities both of 
purity and darkness, and both beautiful and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion {rajas), 
those of the yajush by purity {sattva), those of the saman by darkness 
{tamas), and those of the atharvan by both darkness and purity.” 

SarimMa .—In the first section of the Harivamsa, verse 47, the 
creation of the Yedas by Brahma is thus briefly alluded to : 

Richo yajumshi sdmani nirmame yqjna-siddhaye | sadkyastair ayajan 
devan Uy eram amihisruma \ 

“ In order to the accomplishment of sacrifice, he formed the rich, 
yajush, and saman verses: with these the S’adkyas worshipped the 
gods, as we have heard.” 

The following is the account of the same event given in another part 
of the same work; Harivamsa, verse 11,516: 

Tata ’srjad eai tripadam gdyatrlm veda-mataram | AJcaroch chaiva cha- 
turo vedan gayatri-samlhavun | 

After framing the world, Brahma “ nest created the gayatri of three 
lines, mother of the Yedas, and also the four Yedas which sprang from 
the gayatri.” 13 

12 Ghoraghom is the correct MS. reading, as I learn from Dr. Hall, and not 
ydvaddhora, as given in Professor Baneijea’s printed text. 

13 The same words gayatnm veda-mataram ako occur in the M.Bh. Vanaparvan, 
verse 13,432; and the same title is applied to Vach in the Taitt. Br. as quoted above, 
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A little further on we find this expanded into the following piece of 
mysticism, verse 11,665 ff.: 

Samalnta-mana Brahma moksha-prdptena hetuna [ chandra-mandala- 
samst/idndjjyoMs-tcjo mahat tada \ Pravisya hridayam kshipram gdyatrydh 
naymidntare j Garbhasya sambhavo ya& eha chaturdha purushdtmakah | 
Brahma-tejomayo ’vyaktah itHvato ’tha dhruvo ’vyayah | na ehendriya- 
gunair yitkto yuktas tejo-gunena cha \ chandramsu-vimala-prakhyo bhra- 
jishnuf'mrna-samsthitah | Netrdbhydm janayad devah rig-vedam yajushd 
saha | sdmcwedam chajihvagrdd atharvdnam cha murddhatah | Jdta-mdtrds 
tu be veddh kshetrafii vindanii tatlvatdh | Tena veda\ a i upamid yasmud 
vindanti tat padam | Te snjantt tada veddh brahma piirvam sanatanam | 
Purusham divya-Vupabham svaih svair blidvair mano-bhavaih | 

“ For the emancipation of the world, Brahma, sunk in contem¬ 
plation, issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatri, entering between her eyes. 
From her there was then produced a quadruple being in the form 
of a Male, lustrous as Brahma, undefined, eternal, undecaying, de¬ 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the rays of the moon, radiant, and embodied in 
letters. The god fashioned the Rig-veda, with the Yajush from his 
eyes, the Sama-veda from the tip of his tongue, and the Atharvan 
from his head. These Vedas, as soon as they are born, find a body 
( kchetra ). Hence they obtain their character of Vedas, because they 
find (vindanti) that abode. These Vedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-born qualities.” 

I extract another passage on the same subject from a later section of 
the same work, verses 12,425 ff. When the Supreme Being was intent 
on creating the universe, Hiranyagarbha, or Prajapati, (issued from bis 
mouth, and was desired to divide himself,—a process which he was in 
great doubt how he should effect. The text then proceeds : 

Itichintayatas tasya “<mb” ity evotthitah svarah \ ea bhumuv antarihhc 
cha make eha kritavdn svanam | Tam chaivdbhyasatas tasya manah-sdra- 
mmjam rnnah j Jiridayad deva-devasya vasha(kdrah samutthitati \ bliumy- 
antariksha ~ ndkdmni Ihilyah svardtmakuh pardli \ mahdsmritimaydh 
punydh mahavyahyitayo ’bhavan | chhandasdm pravard devi chaturvim&u- 
Icshard ’lhavat | Tat-padam catamaran divyam sdvitrim akarot prabhtch | 
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rik-sdmdlharm-yajushab chatvro bhagavdn prabhuh | chnJedra nikhildn 
vedan brahma-yuktena karmand \ 

“While he was thus reflecting, the sound “om” issued from Mm, 
and resounded through the earth, air, and sky. While the god of 
gods was again and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. Next, the saored and transcen¬ 
dent vyahritis, (Ohuh, bhuvah, svar), formed of the great smyiti, in the 
form of sound, were produced from earth, air, and sky. Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gayatrl], Reflecting on the divine text [beginning with] “ tat,” 
the Lord formed the savitrl. He then produced all the Vedas, the Rich, 
Sarnan, Atharran, and Yajush, with their prayers and rites.” (See also 
the passage from the Bhag. Pur. xii. 6, 37 ff., wMoh will he quoted in 
a following section.) 

Mahdlhdrata. —The Mahabharata in one passage speaks of Sarasvati 
and the Vedas as being both created by Achyuta (Vishnu) from his 
mind (Bhlshma-parvan, verse 3019 : Sarasvatlm cha vedams dm manasah 
sasrije ’chyutah). In another place, S'anti-parvan, verse 12,920, Saras¬ 
vati is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittirlya Brahmana, the Vana-parvan, and the Harivamsa, 
to be the mother of the Vedas : 

Vedundm mdtaram pasya mat-stham devim Sarasvatlm | 

“ Behold Sarasvati, mother of the Vedas, abiding in me.” 

Maim. —According to the verses in Hanu, xii. 49, 50, quoted in the 
First Volume of this work, p. 41, the Vedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva guna, or pure principle; while Brahma is placed in a Mgher 
rank, as one of the first manifestations of the same principle. The word 
Veda in this^passage is explained by Eulluka of those “ embodied 
deities, celebrated in the Itihasas, who preside over the Vedas ” ( Vedu- 
bhimdninyas cha devatdh vigrahavatyah itihasa-prasiddah). 

Sect, ill.—Passages of the Bruhmanas and other works in which the 
Vedas arc spoken of as being the sources of all things, and as infinite 
and eternal. 

The first text of this sort wMch I shall cite is from the S'atapatha 
Brahmana, x. 4, 2, 21: 
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Atlw sen sum bhutani paryaikshat | sa'trayyam eva vidyuyum sarvuni 
bhutuny ppaiyat | attra hi sarvesham chhandasam atma sarvesham stomd- 
ndfh sarvesham pranandm sarvesham devanam | dad vai asti | etai hy 
mnrnam yyaa ny amritam. tad hy asti | etai u tad yad martyam | 22. 8a 
aileshata Prajapatih “ trayyam vava viiyuydm sarvuni bhutani | hanta 
braytm cm vidydm dtmanam abhisamskaravai ” iti | 23. 8a richo vyau- 
hat | chadaSa brihatl-sahasrdny etdvatyo ha richo yah Prajdpati-srishtas 
tds trimiattame vyuhe panktishv atishthanta | tuh yat trimiattame vyuhe 
dishthanta tasmdt trirhsad mdsasya rdtrayah | atha yat panktishu tasmdi 
pdnktah Prajapatih j tuh ashtakatarh satani panlctayo ’bhavan | 

21. “ Then he looked around upon all beings. He beheld all beings 
in this triple Yedic science. For in it is the soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. This,'indeed, exists. 14 
It is an undying thing. For that which is undying (really) exists. 
This is that which is mortal. 15 Prajapati reflected, ‘All beings are com¬ 
prehended in the triple Yedic science : come let me dispose myself in the 
shape of the triple Vedic science. 16 He arranged the verses of the ltig- 
veda. Twelve thousand Brihatls, and as many Rich-verses which were 
created by Prajapati, stood in rows in the thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows ( pankti) Prajapati is called Pankta. They formed 
eighteen hundreds of rows.” 

The next text, from the Taittiriya Brahmana, iii. 12, 9, 1, speaks of 
the three Vedas as being respectively the sources of form, motion, and 
heat, or brilliancy: 

Riybhyojdtdm sarvaso murttim dhuh sarvu gatir ydjushl haiva sasvat | 
swrvam tejah sdma-rupyam ha sahat | 

“ They say that form universally proceeds from rich verses; that 
motion is always connected with the yajush, and that all heat has the 
nature of the saman.” 

We have already seen, p. 6, that Manu (i. 21) speaks of the names, 

14 “Always exists" ( sarvada vidyale). —Comm. 

a On this the commentator remarks: Yach cha martyam marana-dharmaham ma- 
nuehyadi tad apy el at trayi-bhutam eva | a to marttyumyitatmakam sarvaiii jayad 
attrdatarbhutam \ “And that which is mortal, subject to death, the human race, etc., 
is also one with the triple Vedic science. Hence the latter includes all the world both 
mortal and immortal.” 

16 I owe this interpretation of this clause to Prof. Aufrccht. 
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functions, and conditions of all things as fashioned from the words of 
the Yeda. It is similarly said in the Vishnu Purana, i. 5, 68 : 

Ndma ruparii dm bhutdndm hritydndm dia prmarttamlh | Yoda-sdb- 
debhya evutlau dnudlnum dialcdra sah | risMnaffi nuimdhcyum yathd 
veda-srutd.ni vai \ yathu-myoga-yogyani sarvesham apiso’harot j 

“ In the beginning ho created from the words of the Veda the names, 
forms, and functions of the gods and other beings. He also assigned 
the names of all the rishis as indicated in the Vedas, and as appro¬ 
priate to their respective offices.” 

The same idea is repeated in the Mahabharata, S'antiparvan, 8633 : 

■MisMyas tapasd vedan adhyauhanta divanismn | An-adi-nidhmia 
vidya vug utsrishtd Svmjambhuva \ Sdau vedmnmji divya yataJi 'sarvali 
pravritt-ayah \ rishmdm namadlmjawi yus dm vedeshn srishtayafi' | ndnd- 
rupam dm bhutunam larmandm dia prmarttaymi {pravarttammV) | 
veda-sabdebhya cvudau nirmimite sa Uvarali | 

“ Through austere-fervour ( tapas ) the rishis studied the Vedas, both 
day and night. In the beginning knowledge ( vidya ) n without begin¬ 
ning or end, divine speech, formed of the Vedas, was sent forth by 
•Svayambhu (= Brahma, the self-existent): from her all activities are 
derived. It is from the words of the Veda that the lord in the begin¬ 
ning frames the names of the rishis, the creations which (exist) in the 
Vedas, the various forms of beings, and the activity manifested in works.” 

The Mangalacharana, or prayer prefixed to their commentaries on 
the Rik Sanhita and TaittiiTya Sanhita, by both Sayana and Madhava, 
is as follows : 

Tasya nis&vasitam veddh yo vedebhyo ’Jchilaihjagat | nirmmne tarn aham 
vande vidyd-tlrtham mahesvaram | 

“ I reverence Mahesvara the hallowed abode of sacred knowledge, of 
whom the Vedas are the breathings, and who from the Vedas formed 
the whole universe.” 

(Che following passage from the Taittirlya Brahmana, iii. 10, 11, 3, 
asserts that the Vedas are infinite in extent: 

Blmraivdjo ha tribhir dynrbhir bmlmadmryyam uvasa \ tamhajirnm 

n In quoting this line in a passage of his Vedartha-prakus'a, orcoramentary on the 
Taittirlya Sanhita, which I shall adduce further on, Madhava Achuryya gives the 
reading mtya, ‘ eternal,’ instead of vidyd, ‘ knowledge.’ It is possible that the line 
may be taken from some other book. 
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stTmvirfaii sap&num Indrak upavrajya uvdcha | “Bharadvaja yat te cha- 
turthmn. ayur dady&m him etena huryyah ” iti \ “ brahmacharyyam eva 
encna ahareyam ” iti ha uvdcha | 4. Tam, ha trin giri-rupdn avijndtun iva 
darr&aydmlmltdra | tesham ha ekaikasmad mnshtim adade | sa ha uvdcha 
“ Bhm'admaja ” ity dmantrya \ “veddh vai He | anantdh vai veddh \ etad 
vai etais hrzblik- ayurlhir anvavochathah \ atha te itarad ananuhtam eva | 
eld imaffi viddhi ) again mi sarva-vidya ” iti | 5. Tasmai ha etam agnim 
savitram iw&chtt | tarn, sa viditva amrito Ihutva svargam lokam tyaya 
adityasya s&ytyyam | amrito ha eva Ihutva svargam lokam ety ddityasya 
sdyugyam yah Ham, veda | eshd u eva trayl vidyd | 6. Ydvantam ha vai 
tray yd vidyaya lolcarn jayati tdvantam lolcam jaijati yah evam veda | 

“Bharadvaja lived through three lives 18 in the state of a religious 
student {brahnacharyya). Indra approached him when he was lying 
old and decrepit, and said to him: ‘ Bharadvaja, if I give thee a fourth 
life, how wilt thou employ it?’ ‘I will lead the life of a religious 
student,’ he replied. 4. He (Indra) showed him three mountain-like 
objects, as it were unknown. Prom each of them he took a handful: 
and, calling to him, ‘ BH'aradvaja, - ’ said, ‘ These are the Vedas. The 
Vedas are infinite. This is what thou hast studied during these three 
lives. How there is another thing which thou hast not studied, come 
and learn it. This is the universal science.’ 5. He declared to him 
this Agni Savitra. Having known it he (Bharadvaja) became immortal, 
and ascended to the .heavenly WO rld, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Vedic science. He who knows this conquers a world as great as 
he would gain by the triple Vedic science.” 

Another text from the Taittirlya Sanhita, vii. 3, 1, 4, puts the 
matter somewhat differently : 

Atha brahma ( brahma-vddino ?) vadanti parimitdli vai richah parimi- 
tdni sumuni parimitdni yajumshi atha tasya eva anto ndsti yad brahma | 

“The expounders of sacred science say, ‘Eich verses are limited, 
saman Verses are limited, yajush verses are limited; but there is no 
end of sacred knowledge.” 

Vishnu Pivrdna. —At the end of Section 6 of the third book of the 

16 This docs not appear to moan, throe lives in threo different births, but a life of 
thrice the usual length, or already twieo renewed. 
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Vishnu Purana we have the following assertion of the eternity of the 
Veda: 

Iti idkhiih prasankhydtnh sakha-bhedas tathawa dm | karUUrai diaiva 
Sdkkdnam bheda-h etus talhoditah \ sarva-manvantae-eshv eva iUMid-bhedah 
samuh smritiih \ Prujupatyd irutir nityd tad-vikalpas 1 /d ime dvifa | 

“ Thus the STikhus, their divisions, their authors, and the cause of 
the division have been declared. In all the manvantaras the divisions 
of the S'iikhas are recorded to be the same. The gruti (-Veda) derived 
from Prajiipati (Brahma) is eternal: these, o Brahman, are only its mo¬ 
difications.” 

In another passage of the same hook, Vishnu is identified with the 
Vedas: Vishnu Purana, iii. 3, 19 ff.: 

Sa rin-mayah sa samamayah sa ehdtma sa yafurmayah \ rig-yafuh- 
sama-sdratma sa evdtma karlrindm \ sa bhidyate vedamayah sa vcdani 
karoti bhedair bahabhih sahdkham | sdkhd-rrgnetd sa samasta-kakhah 
indna-svarfipo bhagavdn anantah ] 

“He is composed of the Rich, of the Saman, of the Yajush; he is the 
soul. Consisting of the essence of the Rich, Yajush, and Saman, he is 
the soul of embodied spirits. Formed of the Veda, he is divided; he 
forms the Veda and its branches ( sakhas ) into many divisions. Framer 
of the S’akhas, he is also their entirety, the infinite lord, whose essence 
is knowledge.” 


Sect. IV. —Passages from the S'atapatha Brdh/mana and Mimu, eulogistic 
of the Veda, with some statements of a different tenor from Mawa and 
other writers. 


The following panegyric on Vedic study is taken from the S'atapatha 
Brilhmana, xi. 5, 6, 1 : 

Pancha eva mahdyajnai l | tany eva mahasattrani bhdta-yafno mana- 
shya-yajnah pitri-yafno deva-yajno brahma-yafnah iti | 2. Ahar ahar 
bhutebhyo balim haret \ tathd etam bhuta-yafnam samapnoti \ ahar ahar 
dadyad a uda-putrat tathd etam manushya-yafnam samapnoti | ahar ahah 
svadhdkurydd a uda-putrat tathd etampitri-yafnafn samapnoti | ahar ahah 
svahalmryad a kdshthdt tathd etafh deva-yafnmi samapnoti ] 3. Atha 
brahma-yafnah \ svadhydyo vai brahma-yafnah \ tasya vai etasya brahma- 
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yqfnasyciv&g evajiihur manah upabhrich chakshur dhruvd medhd mwah 
satyam avabhrithah svargo lokah udayanam \ ydvantam ha vai imam pri- 
thimm-vittena purndm dadaih lokam jayati tris tavantam jayati bhuydm- 
safft eha akshayyaiii yah evam vidvan ahar ahah svddhydyam adhite | 
tasmdt svddhydyo ’dhvtavyah | 4. Paya-dhutayo ha vai etah devdnam yad 
richali | sa yah evam vidvan richo ’har ahah svddhydyam adhite paya- 
ahutibhir eva tad devams tarpayati | te enam triptds tarpayanti yoga- 
kshemena prdnena retasd sarvdtmand sarvdbhih, punyubhih sampadbhih \ 
ghrita-kulyah madhu-kulydh pitrln svadhd abhivahanti \ 5. Ajydhutayo 
ha vai etdlf devdnam yad yajumshi \ sa yah evam vidvan yajumshy ahar 
ahah svddhydyam adhite djydhutibhir eva tad devams tarpayati te enam 
triptds tarpayanti yoga-kshemena ityfidi | 6. Somdhutayo ha vai etah 
devdnam, yat sdmdni \ sa yah evam vidvan samdny ahar ahah svddhydyam 
adhite somahutibhir eva tad devams tarpayati ityadi \ 7. Meda-ahutayo 
ha vai etah devdnam yad atharvdngirasah \ sa yah evam vidvan atharvdn- 
giraso ’har ahah svddhydyam adhite meda-dhutibhir eva tad devams tar¬ 
payati ityadi | 8. Madhv-ahutayo ha vai etah devdnam yad amtsusandni 
vidyd vdlcovakyam itihasa-puranam gdthdh ndrdsamsyah | sa yah evam vid¬ 
van ityadi | 9. Tasya vai etasya brahma-yajnasya chatvuro vashatkdrdh 
yad vdto vati yad vidyotate yat stanayati yad avasphurjati | tasmdd evam 
vidvan vdte vati vidyotamdne stanayaty avasphurjaly adhiylta eva vashat- 
kdrdndm achhambafkdrdya | ati ha vai punar mrityum muchyate gachhati 
Brahmawah, sdtmatam \ sa ched apiprabalam iva na saknuydd apy ekaih 
deva-padam adhiylta eva tathd bhutebliyo na hlyate | xi. 5, 7, 1: At ha 
atah svadhyaya-prasamsd \ priye svadhydya-pravachane bhavatah \ yukta- 
mandh bhavaty aparadhlno’har ahar arthun sudhayate sukhaiii svapiti 
parama-chikitsakah atmano bhavati | indriya-samyamas eha ekdrumatd 
eha prajna-vriddhir yaio loka-paktik j prajnd varddliamdnu chaturo dhar- 
man brdhmanam abhinishpddayali brdhmanyam pratirupa-charyydm yaso 
loka-pahtim \ lokah pachyamdnai chaturbhir dharmair brdhmanam bhun- 
akty archayd eha danena eha ajyeyatayd eha abadhyatayd cha | 2. Ye ha vai 
he cha Sramah imo dydvd-prithivl antarena svddhydyo ha eva teshdm para- 
matd kdshfhd yah evam vidvan svddhydyam adhite \ tasmdt svddhydyo 
’dhetavyal} | 3. Yad yad ha vai again ehhandasah svddhydyam adhite tena 
tern ha eva asya yajna-lcratmid. ishfam bhavati yah evam vidvan svddhyd¬ 
yam adhite | tasmdt svddhydyo 'dhetaryah | 4. Yadi ha vai apy abhyak- 
tah alankpital} ■suhitali svJihe iayano kaydnah svddhydyam adhite d ha 
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eva sa naklmgrebhyas tapyate yah evam vidvan svadhyayam adhite | ias- 
mat ivS.Ahyayo 'dhetavyah | 5. Madhu ha vai riche yhntmn ha sarnumy 
mnriiam yajumshi | yad ha mi mjam vakovahyam adhite hMnmdma- 
mamsaudanau ha ova tau | 6. Madhuna ha vai esha divuiits tarpayati yah 
evam vidvan rioho 'bar ahah svadhyayam adhite | te mam, iriptas tarpa- . 
yanti sarvaih kdmaih sarvair bhogaih ] 7. Ghritena ha vai esha. ievMis 
tarpayati yah evaih vidvan samany ahar ahah svadhyayam adliite | te 
enam triptah ityO,di | 8. Amritena ha vai esha devatns tarpayati ya7i < 
evam vidvan yajumshj ahar ahah svadhyayam adhite \ te epaih irvpt&h 
ityudi | 9. Eshiraudana-mumsaudanabhyam ha vai esha devaiiis tarpa¬ 
yati yah evam vidvan vakovahyam itihasa-puranam ity ahar ahah sva¬ 
dhyayam adhite | te enam tripta.li ilyadi | 10. Yanti vai apah | ety 
adityah \ cti chandramah | yanti nakshattrani | yathu ha vai na iyur na 
knryur evam ha eva tad ahar brahmano bhavati yad ahah svadhyayam, na 
adhite | tasmat svudhyayo 'dhetavyah | tasmcjcapy rieham va yagv.r va 
sama va gaihuih va Icumvyam va abhivyahared vratasya avyavachhedaya \ 

“ There are only five great sacrifices, which are the gregt ceremonies, 
viz., the offering to living creatures,' 0 the offering to men, the offering 
to the fathers, the offering to the gods, and the Veda-offering (brahma- 
yajna). 2. Let an oblation he daily presented to living creatures. Thus 
the offering to them is fulfilled. Let (hospitality) be daily bestowed even 
down to the bowl of water. Thus is the offering to men fulfilled. Let 
the oblation to the fathers he daily presented, 20 down to the bowl of water 
with the svadha formula. Thus is the offering to the fathers fulfilled. 
Let the oblation to the gods he daily presented as far as the faggot of 
wood. Thus is the offering to the gods fulfilled. 3. Next is the Veda- 
offering.. This means private study 21 (of the sacred hooks). In this 
Veda-sacrifice speech is the juhu, the soul the upabhrit, the eye the 
dhruva, intelligence the sruva, 22 truth the ablution, and paradise 

10 This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain for the 
benefit of birds, etc. See Bohtlingk and Roth’s Lexicon, s.v. tali. In regard to the 
other sacrifices see Colebrooke’s Misc. Essays, i. pp. 150, 153, 182 ff., 203 ff. 

M In explanation of this Professor Aufrecht refers to Katyayana’s S'rauta Sutras, 
iv. 1, 10, and Manu, iii. 210, 214, 218. 

21 Smdhydyah sva-iahhadhyanam | “ Reading of tile Veda ia one’s own saklia.”— 
Comm. 

22 These words denote sacrificial spoons or ladles of different kinds of wood. See 
the drawings of them in Prof. Muller’s article on the funeral rites of the Brahmans, 
Joum. of the Germ. Or. Soc. vol. Lx. pp. lxxviii. and lxxx. 
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the conclusion. He who, knowing this, daily studies the Yeda, 
conquers tm‘.undecaying world more than thrice as great as that 
which he acquires who bestows this whole earth filled with riches. 
"Wherefore the Yeda should be studied. 4. Yerses of the Rig-veda 
are milk-oblations to the gods. He who, knowing this, daily reads 
these verses, satisfies the gods with milk-oblations; and they being 
satisfied, satisfy him with property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey flow as svadha-oblations to the 
fathers. 5. 'Yajush-verses are offerings of butter to the gods. He who, 
knowing this, daily reads these verses, satisfies the gods with offerings 
of butter; and they,, being satisfied, satisfy him, etc. (as in the 
preceding paragraph). 6. Saman-verses are soma-libations to the gods. 
He who, knowing this, daily reads these verses, satisfies the gods with 
soma-libations; and they being satisfied, satisfy him, etc. (as above). 

7. Yerses of Atharvan and Angiras ( atliarvangirasahr 3 ) are oblations 
of fat to the gods. He who, knowing this, daily reads these verses, 
satisfies the gods with oblations of fat; and they etc. (as above). 

8. Prescriptive and scientific treatises, dialogues, traditions, tales, 
verses, and eulogistic texts are oblations of honey to the gods. He 
who, knowing this, daily reads these, satisfies the gods with oblations 
of honey; and they etc. (as above). 9. Of this Yeda-sacrifice there 
are four Yashatkaras, when the wind blows, when it lightens, when it 
thunders, when it crashes; wherefore when it blows, lightens, thunders, 
or crashes, let the man, who knows this, read, in order that these Ya¬ 
shatkaras may not be interrupted. 24 He who does so is freed from 
dying a second time, and attains to an union with Brahma. Even if 
he cannot read vigorously, let him read one text relating to the gods. 
Thus he is not deprived of his living creatures.” 

xi. 5, 7, 1: “ Now comes an encomium upon Vedic study. Study 
and teaching are loved. He (who practises them) becomes composed 
in mind. Independent of others, he daily attains his objects, sleeps 
pleasantly, becomes his own best physician. Control of his senses, con¬ 
centration of mind, increase of intelligence, renown, capacity to educate 
mankind [are the results of study]. Increasing intelligence secures for 
» Tho Atharva Ssnhita is so called, 
cs Sco Bottling!; tmd Roth’s LorJcon, s.v. ckhamba(. 
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the Brahman the four attributes of saintliness, suitable conduct,-renown, 
and capacity for educating mankind. When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death 
by violence. 2. Of all the modes of exertion, which are known between 
heaven and earth, study of the Yeda occupies the highest rank, (in the 
case of him) who, knowing this, studies it. Wherefore this study is to 
be practised. 3. On every occasion when a man studies the Yedic 
hymns he (in fact) performs a complete ceremonial of .sacrifice, i.e. 
whosoever, knowing this, so studies. Wherefo.re this study, etc., etc. 
4. And even when a man, perfumed with . unguents, adorned with 
jewels, satiated with food, and reposing on a comfortable couch, studies 
the Yeda he (has all the merit of one who) performs penance' (felt) to 
the very tips of his nails : 25 (such is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Big-veda-verses are honey, Sama- 
verses butter, yajus-verses nectar ( amrita ). When a man reads dia¬ 
logues ( vcikovdkya ) [and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Big-veda-verses, satisfies the gods with 
honey; and they, when satisfied, satisfy him with all objects of desire) 
and with all enjoyments. 7. He who, knowing this, daily reads Sama- 
verses, satisfies the gods with -butter; and they, when satisfied, etc. (as 
before). 8. He who, knowing this, daily reads Yajus-verses, satisfies 
the gods with nectar ; and they, etc. (as before). 9. He who, knowing 
this, daily studies dialogues and the different classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
The constellations move. The Brahman who on any day does not study 
the Yeda, is on that day like what these moving bodies would be if the 
ceased to move or act. Wherefore such study is to he practised. Let 

55 This sentence is differently rendered by Professor Weber, Ind. Stud. X. p. 112, 
as follows: “He burns (with sacred fire) to the very tips of his nails.” In 
a later page of the same Essay we are told that accordiiuf'to the doctrine of a 
teacher called Naka Maudgalya as stated in the Taittiriya Aranyaka, the study and 
teaching of the Yeda are the real tapas ( svadhyaya-pravachatic cm tad hi tapah). In 
the text of the Aranyaka itself, vii. 8, it is declared that study and teaching Bhould 
always accompany such spiritual or ritual acts as ritam, satyam, tapas, dama, mma, 
the.agHihotra sacrifice, etc. See Indische Studien, ii. 214, and X. 113. 
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a mam ^lie^fore present as his offering a verse of the Kig-veda, or the 
Samah, 6r the Yajush, Or a Gatha, or a Kumvya, in order that the 
course of his observances may not he interrupted.’’ 

Manu'employs the following honorific expressions in reference to the 
Yedas (xii. ; 94 ff.): 

Pitri-dcva-imnnshydnam vedas chdkshuh sandtanam | asahjam chdpra- 
meyadh elm vcda-iastram iti sthitih | Yd veda-vdhyah, smritayo yds cha 
1-Mchci hidrishtayah \ 20 sands td nishphaldh pretya tamo-nishthuh hi 
tdh smritah | JTtpadyante chyamante cha ydny ato ’nydni Mnichit | Tdny 
arvalc-MUkataya 21 nishphaldny anritdni cha \ Chdturvarnyam trayo lokas 
chatvdrai chdiramdh prithak \ Bhutam lhavad bhaoishyam cha sarvam 
vedat prasiddhyati | sabddh spariai cha rupam elm rase gandhas cha 
panchamaht | veddd eva prasiddhyanti prasUti-guna-karmatab, \ Biblwrtli 56 
sarva-bhutdm vcda-iastram sandtanam \ Tasmad etat param mamjc yaj 
jantor asya sadhanam \ Saindpatyam cha rdjyath cha danda-netritiam 
eva cha \ sarva-lolcadhipatyani cha veda-iastra-vid arhati \ Yathd juta- 
balo vaJmir dahaty ardrdn api drttmdn | tathd dahati veda-jnah karma- 
ja/m dosharn atmanah | veda-sdstrurtha-iattva-jno yatra tatrdsrame vasan \ 
ihaiva loke tishthan sa brahmabhuyaya kalpate \ 

“ The Veda is the eternal eye of the fathers, of gods, and of men; 
it is beyond human power and comprehension; this is a certain con¬ 
clusion. Whatever traditions are apart from the Veda, and all heretical 
views, are fruitless in the next World, for they are declared to be 
founded on darkness. All other [books] external to the Veda, which 
arise and pass away, are worthless and false from their recentness of 
date. The system of the four castes, the three worlds, the four states 
of life, all that has been, now is, or shall be, is made manifest by the 

S5 Driritlhriha-vahyani “ chaitya-vandanat svargo bhavaii ” it a adini yarn cha asat- 
taria-mulani devaiii- pur viidi-uirdharena tmcJ:nui veda^riruddhuni chdrvuka-darsa- 
nani | “ That is, deductions from experience of the visible world; such doctrines os 
that ‘ heaven is attained by obeisance to a chaitya,’ and similar Chiirvalca tenets 
founded on false reasonings, contradicting the existence of the gods, and .the efficacy 
of religions rites, and contrary to the Vedas."—Kulluka. 

« Jdanlntanatvdt J “ From their modernness.”—KulluUa. 

2s “ Havir agnaxihnyatc [ m 'gmr adilyam upasatpati I tat surge rasmibhir car- 
ahati | tenannam bhavati\ athaiha bhutdndm utpatti-sthitii chcli havir jugate" iti 
bralmanam | “ ‘The oblation is oast into the fire; fire roaches tho sun; the sun causes 
rain by his rays; thence food is prodnoed; thus tho oblation beoomos the cause of the 
generation and maintenance of creatures on this onrtb, ;' so says a BrOhmana."— 
KuUoltn. 
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Veda. The objects of touch and taste, sound, form, and or!out; as the 
fifth, are made known by the Veda, together with tbeip products, qua¬ 
lities, and the character of their action. The eternal Yeda supports all 
beings: hence I regard it as the principal instrument of well-being to 
this creature, man. Command of armies, royal authority, the adminis¬ 
tration of criminal justice, and the sovereignty of all worlds, he alpne 
deserves who knows the Veda. As fire, when it has acquired force, 
burns up even green trees, so he who knows the Veda consumes the 
taint of his soul Which has been contracted from works. He who 
comprehends the essential meaning of the Veda, in whatever order of 
life he may be, is prepared for absorption into Brahma, even while 
abiding in this lower world.” 

The following are some further miscellaneous passages of the same 
tenor, scattered throughout the Institutes (Manu, iL 10 ff.): 

S'rntis tu vedo vijneyo dharma-sastram tu vai smritih j te sarvar/heshv 
amlmumsye tabhyam dharmo hi nirbabhau | lie To ’vammyeta te mule 
hetu-sastrusrayad dvijah \ sa sadhubhir vahhhkaryyo nastilco veda-mnda- 
hah | . . . . 13. Bharmam jynasamananam pramanam pcwamaHi smith \ 

“ By sruti is meant the Veda, and by smriti the institutes of law: 
the contents of these are not to be questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises,* 9 shall contemn.these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 

sceptic and reviler of the Vedas.13. To those who are seeking a 

knowledge of duty, the gruti is the supreme authority.” 

In the following passage, the necessity of a knowledge of Brahma is 
asserted, though the practice of ritual observances is also inculcated 
(vi. 82 ff.): 

Bhydnikam sarvam maitad yad clad abhisabditam | m hy anadhyattna- 
vit hasehit krhja-phalam updinute | adhiyajnam brahma japed adhidai- 
rikam eva eha \ rldhyatmikam cha satatam vedaniabhihitam cha yat | Idaih 
saranam ajnandm idam eva vijanatam | idam anvichchhatam svargam idam 
anantyam ichMatam | 

59 This, however, must be read in conjunction with the precept in xii. 106, which 
declares : Srshaih dharmopadeiam eha veda-sdstrdvirodhind ] yas turlmnanitsandliatte 
sa dharmam veda naparah | “ He, and he only is acquainted with duty, who investi¬ 
gates the injunctions of the rishis, and ihe precepts of the smriti, by reasonings which 
do not contradict the Veda." 
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“ A® tfifg"5£hx£Sh has been now declared is dependant on devout me¬ 
ditation: no one who is ignorant of the supreme Spirit can reap the 
fruit of eettemonial acts. Let a man repeat texts relating to sacrifice, 
texts relating to deities, texts relating to the supreme Spirit, and what¬ 
ever is declared in the concluding portions of the Veda (the Upanishads). 
This [Veda] is the refuge of the ignorant, as well as of the under¬ 
standing ; it is' the refuge of those who are seeking after paradise, as 
well as of those who are desiring infinity.” 

The following text breathes a moral spirit, by representing purity of 
life' as essential to the reception of benefit from religious observances 
(ii. 97): 

Vedas tyagai eha yajnds cha niyamai cka tapdiiisi cha | na vipra- 
dmhta-bhavasya siddhim gaehhanti karehichit, \ 

“ The Vedas, almsgiving, sacrifices, observances, austerities, are in¬ 
effectual to a man of depraved disposition.” 

The doctrine which may be drawn from the following lines does not 
seem so favourable to morality (xi. 261 ff.): 

llatvd lohan aplmams trin asnann api yatastatah | Rigvedaih dhdrayan 
vipro minak prapnoti /cinchona | Riksamhitam trir ahhyasya yajushum 
m samdhitah \ sutnnarh va sa-rahasydnam sarm-pdpaih pramuchyate | 
yathd maha-hradam prupya hshiptam loshtam vinasyati | tathd duscha- 
ritafh sarvarh vede trivriti majjati \ 

“A Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Rig-veda. Repeating thrice with intent mind the 
Sanhita of the Rik, or the Yajush, or the Saman, with the TJpanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, so does all sin sink in the triple 
Veda.” 

Considering the sacredness ascribed in the preceding passages to all 
the Vedas, the characteristics assigned to three of them in tho passage 
quoted above (p. 12) from the Markandeya Parana, as well as the 
epithet applied to the Sama-veda m tho second of the following verses 
are certainly remarkable; (Hanu, iv. 123 ff.): 

Sama-dhvanQv fig-yajmhl nSdhtytta Icadachana | vedasyadhUya va ’py 
antmi aranya/mtn adhitya cha | Rigvcdo deva-dowatyo yajurvedas tu 
mamteJiah j S&mavedah smpitah pitryas tasmM tasydhcchir dhcanih \ 
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“Let no one read the Rich or theYajush while tkeSattmu is sounding 
in his cars, or after he has read the conclusion of the Veda (i.e. the 
Upanishads) or an Aranyaka. The Ilig-veda has the gods &r its 
deities; the Yajur-veda has men for its objects; the Sama-veda has 
the pitris for its divinities, wherefore its sound isjimpure.V 

The scholiast Kulluka, however, will not allow that the sound of the ■ 
Sama-veda can be really “impure.” “It has,” he says, “only a 
semblance of impurity ” ( tasmat tasya asuchir iva dhvmiilj, | m tv asu- 
chir eva). In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it Was the opinion-of his age 
that the Veda was eternal gnd divine, it was, he considered, impossible 
that impurity or any species of defect could be. predicated of any of its 
parts; and every expression, even of the highest authorities, which 
contradicted this opinion, had to be explained- away. I am not in a 
position to state how this notion of impurity came to be attached to the 
Sama-veda. The passage perhaps proceeded from the adherents of 
some particular Vedic school adverse to the Sama-veda; but its sub¬ 
stance being found recorded in some earlier work, it was deemed of 
sufficient authority to find a place in the miscellaneous collection ot 
precepts,—gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Manava-dharma-sastra. 

Vishnu Purdna. —The following passage from the Vishnu Purana, at 
the close, ascribes the same character of impurity to the Sama-veda, 
though on different, grounds, Vish. Pur. ii. 11, 5 : 

Yd tu saktih para Vishnor rig-yajuh-sama-sanjnita | saisha ■ trayi 
tapaty amho jagatak cha hinasti yai | saiva Vishnuh sthitai.\ sthityam 
jagatah pdlanodyatah \ rig-yajuh-sdma-lhuto Hitali savitur dvija tish- 
thati \ mdsi mdsi ravir yo yas tatra tatra Id sd para | trayimayi Vishnu- 
sahtir avasthamm haroti vai \ Riclias'tapanti purvaJme madhyahie Hha 
yajumshy atha | vrihadrathantaradim sdmany afoiaJ} Icshaye ravau \ 
angam eshd trayi Vishnor rig-yaguli-sdma-sanjnitd | Vishmi-ioMir avas- 
thdnam mdsdditye haroti sd | m hevalafn ravau salstir mishnavi sd tra¬ 
yimayi | Brahma Hha Purusho Rudras trayam etat trayimayam | sar- 
gdddv nnmayo Brahma sthitau Vishnur yajurmayah | Rudrali sdmmnayo 
’ntaya tasmat tasydsuchir dhvanili | 
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“The -supreme energy of Vishnu, called the Rich, Yajush, and 
Saman—tkis triad burns Up sin and all things injurious to the -world. 
During the-continuance of the world, this triad exists as Vishnu, who is 
occupied m ine preservation of the universe, and who in the form of the 
Rich, Yajush-,-arid Saman, abides within the sun. That supreme energy 
of Vishnu, consisting of the triple Veda, dwells in the particular form 
of the sun, which presides over each month. The Rich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Vrihad-rathantara and ‘other Sama verses in his declining rays. This 
triple Veda is the body of Vishnu, and this his energy abides in the 
monthly sun. But not only does this energy of Vishnu, formed of 
the triple Veda, reside in the' sun : Brahma, Turusha (Vishnu), and 
Rudra also constitute a triad formed of the triple Veda. Acting in 
creation, Brahma is formed of the Rig-veda; presiding over the con¬ 
tinuance of the universe, Vishnu is composed of the Yajur-veda; and 
for the destruction of the worlds, Rudra is made up of the Sama-veda ; 
hence the sound of this Veda is impure.” 

Vayu Parana. —Other passages also may be found in works which 
are far from being reputed as heretical, in which the Vedas, or parti¬ 
cular parts of them, are not spoken of with the same degree of respect 
as they are by Hanu. Thus the Vayu Purana gives precedence to the 
Puranas over the Vedas in the order of creation (i. 56 : 

Prathamafh sarva-iaslrdnum Purdnam Brahmanu smritam | anahtaraui 
eha valctrclhyo vedas tasya vinmritah \ 

“First.of all the S’astras, the Purana wap uttered by Brahma. Sub¬ 
sequently the Vedas issued from his mouths.” 

Similarly the Padma Purana says: 

Purdnam sarva-idetrdndm prathamam Brahmanu mritam \ tri-varga- 
s&dhanmn punyam sata-hoti-pravistaram \ nirdagdheshu cha lokethu vfiji- 
rupena Kdavah | Brahmanas tu samudesad vedan ahritavdn asau | angdni 
ehaturo vedan purana~nyuya-vistaru\n ?] | dharmn-sastram 

eha pa/rigfihyutlm s&mpmtam \ matsya-riipena cha punah Icalpddur uda- 
kdntare \ asesham etat hathitam ityadi \ 81 

“ The Purana, which is an instrument for effecting the three objects 

20 Page 48 of Prof. Aufrochf6 Catalogue of Sanskrit MSS. in the Bodleian Library 
at pxford. 

21 See tho ertmo Catalogue p. 12, col. i. 
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of life, which is pure, and extends to the length of a hundred erores of 
verses, was the first of all the S’astras which Brabmfi uttered. "When 
the worlds had been burnt up, Kesava (Krishna), in the form of a 
horse, and obeying Brahma’s command, rescued the Yedas. Having 
taken them with their appendages, the Puranas, the Kyaya, the ffi- 
mansa, and the Institutes of Law, he now at the beginning of the 
Kalpa promulgated them all again in the form of a Pish from the midst 
of the waters.” 

In the Hatsya Purana, iii. 2ff., not only is priority of creation 
claimgd for the Puranas, but also the qualities of eternity and identity 
with sound, which are generally predicated of the Yedas alone: 

Rupam dadhara™prathamam amar&nam PitdmaJuiJi j avirlhutas into 
vedah sangopanga-padaPramah | 3. Puranam sarva^dstranam pratha- 
mam Brahnana smritam | nityam saMamayam punyam sata-koti-pra- 
vhtaram | 4. Amntaram cha valdrebhyo vetias tasya vmmntah | »z- 
mdmsa nyaya-vidya cha pramanashtalca-samyuta j 5. Vcdabhvasa-rata- 
syasya praja-lamasya manasak | mamsa purva-srishtSh vai jdtah ye 
Una manasah | 

2. “ Pitamaha (Brahma), first of all the immortals, took shape: then 
the Yedas with their Angas and Upangas (appendages and minor ap¬ 
pendages), and the various modes of their textual arrangement, were 
manifested. 3. The Purana, eternal, formed of sound, pure, extending 
to the "length of a hundred erores of verses, was the first of the S'astras 
which Brahma uttered: and afterwards the Yedas, issued from his 
mouth; and also the Mlmansa and the Nyaya with its eightfold system 
of proofs. 5. From him (Brahma), who was devoted to the study of 
the Yedas, and desirous of offspring, sprang mind-born sons, so called 
because they were at first created by his mind.” 

The Vayu Purana says further on in the same section from which I 
have already quoted: 33 

To vidyaeh chaturo vedun sangopmiislmdo dvijah | na diet puranam 
samvidyud naiva sa syad vichakshanah | IMMsa-purantibhyam vedan 
samupavrmhayet | vilhety alpa-imtdd vedo mam ayam pralmdshyati | 

3S This quotation is made from the Taylor MS. No. 1918 of the India Office 
Library. The Guikowar MS. No. 3032 of the same collection, reads here tapes eha- 
ehara, “practised austerity,” instead of rupaih dadhara, “took shape,” and has 
besides a number of other various readings in these few lines. 

33 See p. 50 of Dr. Auffecht’s Catalogue. 
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"■He who Knows the four. Vedas, -with their supplements and TTpani- 
shads is. not really learned, unless he know also the Puranas. Let a 
mam, therefore, complete the Vedas by adding the Itihasas and Puranas. 
The Vedfl- is afraid of a man of little learning, lest he should treat it 
injuriously.” 

The first of 'these -verses is repeated in the Mahabharata, Adiparvan 
verse 645, with a variation in the first half of the second line na chd- 
hhyanam. idafn mdy&t, “unless he know also this narrative” (i.e. the 
Mahabharata). The second of the verses of the Vayu Purana also is to 
be found in the same book of the Mahabharata verse 260, and is fol¬ 
lowed by these lines: 

261. Karshmih vedam imam vidvan srdvayitva ’nnam aknute | . . .‘ . 
264. kE katas ehaturo vedan Bhdratam chaitad ekatah | ptird kila surqih 
sarvaih sametya ttilayd dhritam \ ohaturbliyah sa-rahasyebhyo vedebhjo 
hy adhikam yada | tadd-prabhriti lake ’smin maMbhdratam uchyatc \ 

“ The man who Knows this Veda relating to Krishna (the Mahabha¬ 
rata), and repeats it to others, obtains food. 264. All the col¬ 

lected gods formerly weighed in a balance the four Vedas which they 
placed in the one scale, and. this Bharata which they put into the other. 
When the latter was found to exceed (in weight) the four Vedas with 
the Upanishads, it was thenceforward called in this world the Maha¬ 
bharata.” 

Here there is a play upon the word Bharata, as in part identical with 
bhara, “ weight.” 

The following verses of the same Adiparvan and many others are 
also eulogistic of the great epic poem: 

2298. Idani hkyeiaih sammitam pavitram apt chottamam | krdxyundm 
nttamafk chcdam pwrdnam yishi-mmshitam | 

“ This (Mahabharata) is on an equality with the Veda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
praised by rishis.” 

2314. Vijnoyah sa clia veddnam parago Bhdratam pafhan \ 

The reader of the Bharata is to be regarded as having gone through 
• the Vedas.” 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svargarohanika-parvnn, verses 200 ff. 

In the same way the Ealnayana, i. 1, 94, speaks of itself, as “ Hub 
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pure and holy narrative, which is on an equality with the Yedas” 
(idmn pavitram iihhyanam punyafn vedail cha sammitmn). 

And in the lihagavata Purana, ii. 8, 28, it is sard: Praha llmgawiam 
numa purunnm brahma-sammitam | Brahmanc Bkaymmt-proHmn Brahna- 
ktilpe upiiyate j 

“ (Brahmarata i declared the Purana called the Bhagavata, which 
stands on an equality with the Yeda ( brahma ), and was declared by 
Bhagavat to Brahma when the Brahma-lralpa had arrived.” 

Brahma-vaivartta Puruna. —The Brahma-vaivartta Purana asserts in 
a most audacious manner its own superiority to the Veda(i. 48 ff.): 

Bhavqgan yat tvaya prishtam, jnatam sarvarn abhlpsitam | sara-bhutam 
puriineslin Brahma-vaivarttam uttamam | Puranopapuranan0.m vedanam 
bhrama-bhanjanam | 

“ That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence^of the Puranas, the pre¬ 
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 
Upapuranas, and of the Yedas.” (Professor Aufrecht’s Cat. p. 21.) 

In the following passage also, from the commencement of the Mun- 
daka Upanishad, the Vedic hymns (though a divine origin would no 
doubt be allowed to them 31 ) are at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma-vidya or knowledge of Brahma, the highest of all know¬ 
ledge, which is expressly ascribed to Brahma as its author: 

1. Brahma devanam prathamah sambabhiiva viivasya Icartta bhuvanasya 
gopta | sa brahma-vidyani sarva-vidya-pratishtham AtharvSya jyeshtha- 
putraya praha | 2. Atharvam y&m pravadeta Brahma Athnrva turn 
purovachungire brahma-vidyani | sa Bharadvujdya Satyavahaya preiha 
Bharadviijo : ngirase paravaram | 3. S’aunalco ha vai Mahaiab ’ngirasam 

34 In fact the following verses (4 and 6) occur in the second chapter of the same 
Mund. TTp.: Agnir murddlm chakshusht chmdra-suryyau diiali srotre nag vh'ritas 
rim veddh | vdt/uh prana Uridaymn vismm asya padbhyam prithim hy ssha sarva- 
bhutuniaratmh | .... 6. Tasmad richah sama ya/umshi diksha yajnds cha sane 
kratam dakshinas cha | samvatsaram chayajamanas cha lokah some gatra pavate yoira 
suryah ] “ Agni is his [Brahma’s] head, the sun and moon are his eyes, the four 
points of the compass are his ears, the uttered Vedas are his voice, the wind is his breath, • 
the universe is his heart, the earth issued from his feet: ho is the inner soul of all 

creatures. 6. From him came the Rich verses, the Saihan verses, the Yaju3h 

verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and 
the worlds where the moon and sun puriiy.” 
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mdlmad itpupapnak prapachchha | kasmin nu lhagavo vijndte sarvam iduiii 
vynatam WiavatiU | 4. Tasman, sa hovacha | dve vidye veditavye Hi ha sma 
gad brahiia-mido nadanti para ehaivapard cha | 5. Tatrdpard “ rigvedo 
yajurvcdali s&mavcdo Hharvavedah siksha halpo _ vyakaranam niruktam 
chhando jyatisham ” iti | atha.para yaya tad aksharam adhigamyate | 

“Brahma -was produced the first among the gods, mater of the 
universe, preserver of the world. He revealed to his eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had unfolded to 
him; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, in succession, to 
Angiras. 3. Mahasala S'aunaka, approaching Angiras with the proper 
formalities, inquired, ‘What is that, o venerable sage, through the 
knowledge of which all this [uifiverse] becomes known ? ’ 4. [Angiras] 
answered, ‘ Two sciences are to be known—this is what the sages versed 
in sacred knowledge declare—the superior and the inferior. 5. The 
inferior [consists of] the Big-veda, the Yajur-veda, the Sama-veda, the 
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that by which the imperishable is 
apprehended. 35 

I adduce some further passages which depreciate the ceremonial, or 
exoteric parts of the Vedas, in comparison with the esoteric knowledge 
of Brahma. 

My attention was drawn to the following passage of the Bhagavad 
Gita, ii. 42 ff., by its quotation in the Bev. Professor K. H. Banerjea’s 
Dialogues on Hindu Philosophy: 

Yam imdmpushpitam vacham pravadanty avipaschitah [ veda-vuda-ratah 
partita nanyad asttti vadinah \ kamatmdmh svarga-paruh janma-karma- 
phala-pradam \ kriyd-viiesha- bahuldm bhogaiSvarya-gatim prati | Ihogais- 
varya-prasaUdndm tayd 'pahrita - chetasam | vyavasdydtmikd buddhih 
samudhau m vidhiyatc ) traigunya-vishayuh vedah nistraigunyo bhavdr- 

55 Compare the MahabbBratn, Adip. verse 258, which speaks of the Arnnyakns o» 
superior to (the other parts of) the Yedos, and nmrita os the best of medicines (mm- 
yakaffi cha vcdebhyan chmmhadhihhyo ’mritaih yafhd). Similarly the S'utapotha Bruti- 
mnoa, X. 3, 6, 12 (quoted in HIUUer’s Anc. Sonsk. Lit. p. 316, note), speaks of the 
Upanishads as being tho essence of the Yajush: Tasya cat ctasya yajmho rasah era 
npanuhat | 
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juna\ .... yumin arthah ndapanc sarvatdh sa/mplidodah | i&vutt W- 
I'cshu vedeshu bruhmanasya vijdnatak | 

“ A flowery doctrine, promising the reward of Tories performed in 
this embodied state, prescribing numerous ceremonies, with, a view to 
future gratification and glory, is preached by unlearned men, devoted 
to the injunctions of the Veda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratification and glory, 
are not applied to contemplation. The Vedas have for their objects the 
three qualities ( sattva , rajas, tainas, or ‘ goodness,’ ‘ passion,’ and ‘ dark¬ 
ness’) ; but be thou. Arjuna, free from these three qualities .... As 
great as is the use of a well which is surrounded on every side by over¬ 
flowing waters, so great [and no greater] is the use of the Vedas to a 
Brahman endowed with true knowledge.” r 

Chhandogya TJpanishad, vii. 1, 1, p. 473 (Colebrooke’s Essays, i. 12): 
“ Adhllii bhagavah” iti ha upasasada Sanathumaram Naradah | tam 
ha uvdclia “ yad vettha tena ma upasida tatas to urddhvaih vakshyami ” 
iti | 2. Saha uvacha “rigvedam bhagavo'dhyemi yajmeiaih s&mavcdam 
atharvanam chaturtham itihasa - puranam panchamaih vedanam vedam 
pitryam rasiih daivam nidhim, vahovahyam elidymam, deva-vidyam brah- 
ma-vidyam bhuta-vidyum leshatra-vidyam mhhatra-vidyam sarpa-deva- 
jana-vidyum dad bhagavo ’dhyemi | 3. So ’ham bhagavo manti-a-vid evasmi 
na atma-vit \ srutam hy em me bhagavaddrisebhyas Hairati Solcam atma-vid ’ 
iti so ’ham bhagavah iochami tam ma bhagovan Sohasya pararn tarayatv ” 
iti | tam ha uvacha “yad vai hincha etad adhyagtshthafi nama evaitat | 
4. Nama vai rigvedo yajurvedah. samavedah atharoanaS chaturthali itihasa- 
puranah panchamo vedanam vedah pitnjo rusir daivo nidhir vahovahyam 
elcuyanam deva-vidya brahma-vidya bhnta-vidya leshatra-vidyd nahhatra - 
vidya sarpa-deva-jana-vidyS nama evaitad nama upasva ” iti j 5. “ Sa yo 
nama brahma ity upaste yavad namno gatam tatra asya yatha hamacharo 
bhavati yo nama brahma ity upaste ” | “ asti bhagavo namno bhuyah” 
iti | “ namno vdva bhuyo ’sti” iti \ “tan me bhagavdn brcwltv” iti | 

1. “Narada approached Sanatkumara, saying, ‘Instruct me, venerable 
sage.’ He received for answer, ‘ Approach me with [i.c. tell me] that 
which thou knowest; and I will .declare to thee whatever more is to 
be learnt.’ 2. Narada replied, ‘ I am instructed, venerable sage, in the 
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Rig-veclq, the Yajur-veda, the Sama-veda, the Atharvana, [which is] 
the fonrSl,.the Itihasas and Puranas, [which are] the fifth Veda of the 
Vedas, the rites of the pitris, arithmetic, the knowledge of portents, and 
of great periods, the art of reasoning, 85 ethics, the science of the gods, the 
knowledge of Soripture, demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities; this is what I have 
studied. 3. I, venerable man, know only the hymns ( mantras) ; while 
I am ignorant ‘of soul. But I have heard from reverend sages like 
thyself that ‘ the man who is acquainted with soul overpasses grief.’ 
How I, venerable man, am afflicted; but do thou transport me over my 
grief.’ Sanatkumara answered, ‘ That which thou hast studied is 
nothing but name. 4. The Rig-veda is name; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Puranas, the fifth Veda of the Vedas, etc. [all the other branches 
of knowledge are here enumerated just as above],—all these are but 
name: worship name. 5. He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends;—such is the prerogative of him who worships name 
(with the persuasion that it is) Brahma.’ ‘ Is there anything, venerable 
man,’ asked Narada, ‘ which is more than name ? ’ ‘ There is,’ he replied, 

‘ something which is more than name.’ ‘ Tell it to me,’ rejoined Harada.” 

(S'ankara interprets the words panehamaik tedanam vedam differently 
from what I have done. He separates the words vedandm vedam from 
pamlmmmh and makes them to mean “the means of knowing the 
Vedas,” i.e. grammar. See, however, the Bhag. Pur. i. 4, 20, below, 
p. 42, and iii. 12, 39, to be quoted further on. 

S'atapatha Brahmana, xiv. 7, 1, 22 (= Brihadiiranyaka Upanishad, 
iv. 3, 22, p. 792 ff., p. 228-9 of Dr. Riier’s English): Atra pita apitu 
bliavati mdtd a,mata hlcdh alohah devah adevah xetluh areduh yajnuh aya- 
jnah | atra steno 'eteno bhavati bhruna-ka abhruna-hd paulkaso ’paulkasai 
chandalo ’chundalah iramano 'sramanas tapaso ’tupaso nanvngatam pun- 
yena ananvagatam pupmia 31 tlrno hi tads sarran iohan hridayasya bhavati \ 

Ynkovahyam = tarha-odr.trcm — Saynna. The word is clsowhoro explained ns 
meaning “ dialogues ” {vlrti-pratyttJUi-rujwm pralaranatn— Comm, on S'. 1’. llr. xi. 
5, 6, 8). The 6enso of some of the terms in this list of sciences is obscure; but 
exactness is not of any great importance to the general drift of the passage. 

37 I give bore the reading of the Br. Ar. Up. The S'. I’. Br. in Professor Weber's 
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“In that [condition of profound slumber, sushupti,'] a fother is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Vedas are no Vedas, sacrifices are no sacrifices. In 
that condition a thief is no thief, a murderer of embryos is no murderer 
of embryos, a Paulkasa no Paulkasa, a Chandala no Chan.<jala, a S'ra- 
mana no S'ramana, a devotee no devotee; the saint has then no relation, 
either of advantage or disadvantage, to merit or to sin; for he then 
crosses over all griefs of the heart.” 

(I quote from the commentary on the Br. Ar. Up. Sankara’s explan¬ 
ation of the unusual words nanvdgata and ananvugata: Nmwugatwm, na 
anvugatam ananvagatam asambaddham ity etat punyena sasira-mhitena 
karmanu tathu papena vihitukarana-pratishiddha-kriya-lakshanena \ 
“ Nanvagata—na (not) anvugata, and ananvugata—asanibaddha, uncon¬ 
nected. This -condition is unconnected either jvith merit, i.e. action 
enjoined by the sastra, or with sin, i.e. action defined as the neglect 
of what is enjoined, or the doing of what is forbidden.” 

To the same effect the great sage Narada is made to speak in the 
Bhagavata Purana, iv. 29, 42 ff. : 

Prajupati-patih sakshad bhagamn Omko Mamih | DaMudm/ah pra- 
judhyakshuh naislithikah Sanakadayah \ Marichw Atry-angirasau Pulas- 
tyah Pulahah Kratuli | Blmgnr Vaiishthali ity ete mad-antah brahma- 
vadmah \ adyu.pi vuchaspatayas tapo-ndya-samudhibhih | pahyanto ’py 
na pasyanti pahjantam Paramesvaram | sabda-lmhmni dn&lipare cha- 
raniah urnvistare I mantra-hngair vymachchhmmm bhajanto na viduh 
par am | yadu yasyunugrihnati bhagavdn atma-bhdvitali | sajalidti maim 
loke rede eha parinuhthitam | tasmdt karmam varhishmam ajnanad 
artha-kasislm \ ma ’rtha-drishtim hrithah irotra-spartishv akprishta-vas- 
tuslm | sca-lokaih na vidus te vai yatra devo Janardanah | &hwr dhumra- 
dhiyo redam sa-karmakam a-tad-vidali | dstirya darbhaih prug-agraih 
karUvyena hhiti-mandalam | stabdho vrihad-vadhad muni ka/rma navaishi 
yat param \ tat karma Ilari-toslum, gat sd vidyd tan-matir yaya \ 

“Brahma himself, the divine (Jiriia (S’iva), Manu, Daksha and the 
other Prajapatis, Sanaka and other devotees, Marlohi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Bhrigu, Vaiishtha—all these expounders of 
sacred knowledge, and masters of speech, including myself (Narada) as 

text gives ananvdgatah punyena. ananvdgatah papena. And yet the commentary 
alludes to the word ananvagata being in the neuter. 
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the ks.tjtfljojigh seeing, are yet, to this day, unable, by austerity, by 
science, by contemplation, to see Paramesvara (the supreme God), who 
sees all things. Wandering in the vast field of the verbal brahma (the 
Veda), which is difficult to traverse, men do not recognise the Supreme, 
while they Worship him as he is circumscribed by the attributes speci¬ 
fied in the hymns {mantras). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban¬ 
dons all thoughts which are set upon the world and the Veda. Cease, 
therefore, Vaxhishmat, through ignorance, to look upon works which 
merely seem to promote the chief good, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The misty-minded men, who, ignorant of the Veda, declare that works 
are its object, do not know [hisj own world, where the divine Janar- 
dana abides. Thou who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the east, and 
art proud of th^ numerous immolations,—thou knowest not what is the 
highest work of all. That by which Hari (Vishnu) is pleased, is work. 
that by which the thoughts are fixed on him, is science.” 

I copy the comment on a part of this passage, viz. on verses 45 and 46: 

S'abda-brahmni vede tiritr vistaro yasya arihato ’pipura-sunyc tasmin 
varttam&nak mantrandm lingair vajra-hastatvadi-guna-yulta-vmdha- 
detaia-lhidhum-samarthyach parichchhinnam eva Indradi-riipam. lai-tat- 
harmdgrahena bhajantah param Paramesvaram na vidnh | Tarhy any ah 
ho ndma | karmady-agraham hitva paramesvaram eva bhajed ity ata aha 
“ yadu yam anugrihnati” \ anugralie hetuh | dtmani bhiivitah san sa tada 
.loke loka-vyavahare vede cha harma-mdrge parinishthitdm matiih tyajati \ 

“ Men, conversant with the verbal brahma, the Veda, of which the 
extent is va6t, and which, in fact, is boundless, worshipping Para¬ 
mesvara [the supreme GodJ under the form of Indra, etc., circum¬ 
scribed by the marks specified in the hymns, i.e. limited to various 
particular energies denominated deities, who are characterised by such 
attributes as ‘ wielder of the thuuderbolt,’ etc.; worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God. What other [god], then, [is there]? He therefore, in 
the words, ‘When he regards any ono with favour,’ etc., says, let a 
man, abandoning all addiction to works, etc., worship tho supreme God 
alone. The reason for this favour [is supplied in the followiug words] : 
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‘ Sunk in the contemplation of soul, he then relinquishes his regard 
directed to the business of the world and to the Yeda, i.e. to the method 
of works.’ ” 

The following passage from the Katha Upanishad (ii, 23) is of,a some¬ 
what similar tendency (p. 107 of Roer’s ed. and p. 106 of Eng. trans.): 

Nuyam atmd pravachanena labhyo m medhaya na bahuna brutena | 
yam evaisha vrinute tena labhyas tasyaisha dtma vrinitie tandih warn | 

“ This Soul is not to be attained by instruction, nor by understanding, 
nor by much scripture. He is attainable by him whom he chooses. The 
Soul chooses that man’s body as his own abode.” 

The scholiast interprets thus the first part of this text: 

Tailyapi dtirvijneyo ’yam dtma tatlidpy updyena suvijneyaJj, eva ity 
aha nuyam dtma pravachanena ancha-veda-sviharanena labkyo jneyo ndpi 
medhayu, granthartha-dhdrand-saktya na bahrnd srutem kevahna | Item 
tarhi labhyah ity uchyate | C: 

“ Although this soul is difficult to know, still it may easily be known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow¬ 
ledgement of many Yedas; nor by understanding, by the power of re¬ 
collecting the contents of books; nor by much’scripture alone. By 
what, then, is it to be attained? This he declares.” G 

It is not necessary to follow the scholiast into the Yedantic explana¬ 
tion of the rest of the passage. 38 

The preceding passages, emanating from two different classes of 
writers, both distinguished by the spirituality of their aspirations, 
manifest a depreciation, more or less distinct and emphatic, of the 
polytheism of the Yedio hymns, as obstructive rather than promotive, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a view to 
the enjoyments of paradise. 

Sect. Y.— Division of the Vedas , according to the Vishnu, Vdyu, and 
Bhagavata JPuranas, and the Mahdbhdrata. 

Some of the Buranas, as we have seen above, represent the four 
Yedas as having issued from Brahma’s different mouths. If they had 
39 See Prof. Muller’s Anc. Sansk. Lit. 1st ed. p. £20, and p. 109. 
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each, a sojfesate.origin of this kind, it would seem that they must have 
had from the time of their production a distinct existence also. And 
yet it is elsewhere said that there was originally but one Yeda, which 
was subsequently divided into four portions. 

Thus the Vishnu Purana gives the following account of the division 
of the Veda, described as having been originally but one, into four 
parts, iii. 2, 18 : 

Krite yugoparafo jnanam, Kapiladi-svarupa-dhrik \ dadati sarva-bhu- 
tdndrn sarva-bhuta-hite ratal} | chakravartti-svarupcna tretdydm api sa 
prablmh | Dushfanam nigraham kurvan paripdti jagattrayam \ Vedam 
ekam chatw-bhedam kritvd sdkhd-satair vibhuh \ karoti bahulam bhuyo 
Yedavyasa-svwupa-dhrih \ veddihs tu dvapare vyasya, etc. 

“ In the Krita. age, Vishnu, devoted to the welfare of all creatures, 
assumes the form of Kapila and others to confer upon them the highest 
knowledge. In the Treta age the Supreme Lord, in the form of a uni¬ 
versal potentate, represses the violence of the wicked, and protects the 
three worlds. Assuming the form of Vedavyasa, the all-pervading Being 
repeatedly divides the.single Veda into four parts, and multiplies it by 
distributing it into hundreds of Vakhas. Having thus divided the 
Vedas in the DvaparS age,” etc. 39 ' 

This k'S'epeated more at length in the following section (Vish. Pur. 
iii. 3, 4 ff.): 

Vcda-drumasya Maitreya sakha-blusdaih sahasrasah | na sakyo vistaro 
raktum sankshepena irinushva tom | Dvapare dvapare Vishnur Fyusa- 
rupi mahatmme | Fedam ekam sa bahudhd kurute jagato hitah \ vlryam 
tejo balafh chalpam manushydnam aveksluja vai | hitdya sarva-bhutdndm 
veda-bheddn karoti sal} \ yayd sa kurute tanvd vedam ekam pritliak pra- 
bhuh, | Fedavyasablddhand tu sd murttir Madhuvidvishah | . . . . Ashtd- 
viniiati-hritvo vai vedah vyastdh maliarshibhih | Vaivasvate ’ntare tasmin 
dvdpareshu punah punak \ 

“ It is not possible, Maitreya, to describe in detail the tree of the 
Vedas with its thousand branches {talclids)-, but listen to a summary. 
A friend to the world, Vishnu, in the form of Vyasa, divides the single 
Veda into many parts. He does so for the good of all creatures, because 
he perceives the vigour, energy, and strength of men to have become 

89 Comparo on this subject portions of the passage of the Mnhabhiirntn quoted in 
the First Volume of this work, pp. H4-14G. 
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decreased. Veda vyasa, in whose person he performs fchSs division, is-an 

impersonation of the enemy of Madhu (Vishnu).Eight-and- 

twenty times in the Dvapara ages of this Vaivasvata Manvautfira 4 " 
have tho Vedas been divided by great sages.” These sages are then 
enumerated, and Krishna Dvaipayana 41 is the twenty-eighth. 

Tho subject is resumed at the beginning of the nest section (Vish. 
Pur. iii. 4, Iff.): 

Adyo vedak ehatushpadah kata-suhasra-sammitah | Tato daka-gunal} 
hriUno yqjno ’yam sarva-kdmadhuk | Tato ’tra maf-suto Yyaso ’ sht&ifh - 
katitame ’ntare j vedam elcam chatushpadam chaturdha vyabhajat prabhnh | 
yatha tu Una mi vyastah Yedavyusena dhimata | Vedas tatha samastens 
tair vyastah Yyasais tatha, maya \ tad anenaiva yedanam, kalchabhedan 
dvijottama \ chaturyugeshu rachitan samasteshv avadharaya | Zrishna- 
dvaipdyanmn Yydswm viddhi Narayanmn prabhmi | ko’nyo i M bhtwi 
Maitreya Mahubharata-krid bhavet | Tern vyastah yatha t Vedah mat-pu- 
trena mahatmana \ Dvdpare hy atra Maitreya tad me krinu yatharthatah | 
Brahmana chodito Yyaso vedan vyastum prachakrame | Atha kishyan sa 
jagraha chaturo veda-pdra-gdn | Rigveda-krdvakam Pailaiii jagraha sa 
mahdmunih \ Yaikampayana-namanam Yajunedasya ehagraMt j Jaimi- 
mm Sama-vedasya tathaivatharvaveda-vit | Sumantus tasya- kishyo ’bhud 
Veduvy&sasya dlamatah | Romaharsham-namanam mahabuddlnm maha- 
munim \ Satan jagraha kishyam sa itihdsa-puranayoh | 

“ The original Veda, consisting of four quarters, contained a hundred 
thousand verses. Prom it arose the entire system of sacrifice, tenfold 
(compared with the present) and yielding all the objects of desire. Sub¬ 
sequently, in the twenty-eighth manvantara my son, [Parasara is the 
speaker] the mighty Vyasa, divided into four parts the Veda which 
was one, with four quarters. In the same way as the Vedas were divided 

10 For an account of the Manvantaras, see the First Part of this work, pp. 39,43 ff. 

41 Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks: “Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. vivydsa.” 
Lassen refers to two passages of the Mahabharata in which tho name is explained, 
viz. (i. 2417), Vtvydsa vedan yasmdt sa tasmad Fydsah Hi snip-ta}} j “He is called 
Vyasa because he divided the Veda.” And (i. 4236) To vyasya vedSSii-’chaturas 
tapasa bhagavdn rishih \ lake vyamtvam apede karshm/at kristmatvam ova eha | “The 
divine sage (Krishna Dvaipayana Vyasa) who, through fervid devotion, divided the 
four Vedas, and so obtained in the world the title of Vyfisa, and from his blackness, 
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by tlie wise-Yyasa, so had they been divided by all the [preceding] Vy- 
asas, including myself. And know that the sakha divisions [formed] by 
him [were the same as those] formed in all the periods of four yugus. 
Learn, too, that Krishna Dvaipayana Vyasa-was the lord Karayana ; for 
who else on earth could have composed the Hahabharata ? Hear now 
correctly how the Vedas were divided by him, my great son, in thisDva- 
para age. "When, commanded by Brahma, Vyasa undertook to divide the 
Vedas, he took four disciples who had read through those books. The 
great muDi took Paila as teacher of the Bich, Vaisampayana of the 
Yajush, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. He took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Suta, called 
Bomaharshana.” 42 

Ydyu Parana. —In the same way, and partly in the same words, the 
Vayu Purana (section lx.) represents the Vedas to have been divided in 
the Dvapara age. It first describes how this was done by Manu in the 
Svayambhuva, or first manvantara, and then recounts how Vyasa per¬ 
formed the same task in the existing seventh, or Vaivasvata manvan¬ 
tara; and, no doubt, also in the Dvapara age, though this is not 
expressly stated in regard to Vyasa. 

The fdllowing is an extract from this passage (as given in Dr. 
Aufreeht’a Catalogue of the Bodleian Sanskrit MSS. p. 54): 

Dvdpare tu purdvritte Manoh svdyambhuve ’ntare | Brahma Manual 
ui'dchedam vedafii vyasya mahdmate \ Parivrittaih yagaiii tdta svalpa- 
vtrydh dvijatayah [ samvrittdh yuga-doshena sarcam chtiva yathdkramam | 
bhraahta-manam yuga-vaiud alpa-iishfam hi dr isy ate \ Dasa-sdhasra-bhd- 
gem hy avaSishfam hritad iiam \ viryam tejo balam chdlpam sariaih 
chaiva pranakjati \ vede vedah hi Icaryyah syur mu bhiid reda-vinuianam | 
vede naiam anvprapte yajno ndsam gamishyati \ yajnc nashte dna-nukts 

42 MahTdhara on the Vajaisaneyi Sanhita (Weber's cd. p. 1) says, in regard to tbo 
division of the Vedas: Tatradaa Brahma-paramparayii praptaiii l’tdaai Vcdaryaso 
manda-matin manmhyan mohintya tat-kripaya chaturdhd ryasya Rig-yajuh-mma. 
thanakhyams chaturo vtdan Paila- Vaiiampuyana-Jaimini-Humautuhhyah kramiid 
npadidesa to eha sva-HsticWiyah | Evam paramparaya tahatra-iakho I'edo jntah | 
“ Vedavyasa, having regard to men of dull understanding, in kindness to them, divided 
into four parts the Veda which had been originally banded down by traditiou from 
Brahma, and taught tho four Vedas, onlled Rich, Yajush, Saman, and Atharvan, in 
order, to Paila, Vaifamp&yana, Jaimini, and Sumantu; and they again to their disciples. 
In this way, hy tradition, the Veda of a thousand s'akhfis was produced." 
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tatah sarvam pranasyati | Adyo vedas cMusk-pado iata-nulmra-sammi- 
tah | Punar daia-gunah krit.mo yajno vai sana-lt&mardlmk ] Mam vMas 
tathety vklvd Manur loka-hite ratah | vcdam eleam chaiktsh-padaSi chalw- 
dha xyabhajat prabhuh | Brahmno vaehanat tdta lokdndSi Mta-kdmyayd |- 
tad alumt. vartfimidnem yushndkam veda-lmlpamm I mmwmtarena va- 
ksliyumi ryatitdndmprakalpanam | pratyakshenaparokshaihmm tad niho- 
dhata sattamdh | Asmin yuge krito Vydsah PardSaryah pavmvtapah | 
“Di aipdyanah” iti khydto Vislmor aihiah praklrtUtak, | Brahmand chodi- 
tuh so ’smin vcdam vyastum prachakrame | Atha kishyan sa jagruha cha- 
t-uro veda-kuranut | Jahninim cha Sumantum cha VaUmvpdymtami cm 
cha | Pailaiii teskum chatartham tupanehamaih Lomaharshanam | 

“In the former Dvapara of the Svayambhuva manvantara, Brahma 
said to Manu, ‘ Divide the Veda, o sage. The age is changed; through 
its baneful influence the Brahmans have become feeble, and from the same 
cause the measure of everything has graduafly.deelined, so that little is 
seen remaining. A part (of the Veda) consisting of only these ten thousand 
(verses) is now left to us from the Krita nge; vigour, fire, and energy 
are diminished; and everything is on the road to destruction. A plurality 
of Vedas must be made out of the one Veda, lest the Veda be destroyed. 
The destruction of the Veda would involve the destruction of sacrifice; 
that again would occasion the annihilation of the gods, and then every¬ 
thing would go to ruin. The primeval Veda consisted of four quarters 
and extended to one hundred thousand Verses, while -sacrifice was ten¬ 
fold, and yielded every object of desire.’ Being thus addressed, Manu, 
the lord, devoted to the good of the world, replied, * Be it so,’ and in 
conformity with the command of Brahma, divided themne Veda, which 
consisted of four quarters^ into four parts. 13 I' shop, therefore, narrate 
to you the division of the Veda in thb existing manvantara; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaras. 
In this Yuga, the victorious son of Parasara, who is called Dvaipayana, 
and is celebrated as a portion of Vishnu, has been made the Vyasa. In 
this Yuga, he, being commanded by Brahma, began to divide the Vedas. 
For tlris purpose he took four pupils, Jaiiriini, Sumantu, Vaidampayana, 

43 The Mahabhurata, Santip. verse 13,678, says the Vedas Were divided in the 
Svayambhuva manvantara by Apantaratamas, son of Sarasvntl (Tpna bhinnas taid 
redd manoh smyambhuvo ’ntare). 
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and Paila,afid, as a fifth, Lomaharshana” [for the Puranas and Iti- 
hasas, eto.] 

BMgavata Purana. —It is in its third hook, where the different man- 
vantaras ate described, that the Vishnu Purana gives an account of the 
division of the Vedas. In the book of the JBhagavata Purana where 
the manvantaras are enumerated, there is no corresponding allusion to 
the division of the Vedas; but a passage to the same effect occurs in 
the fourth section of the first book, verses 14 if. : 

JDmpare samamwprdpte tritlya-yuga-paryaye | jutah Pardsardd yogi 
Vasavydm kalayd Hareh j 15. Sa kaddchit Sarasvatydhupasprisyajalafii 
suchi \ viviktah ekah asinah ndite raei-mandalc | 16. Pardvara-jnah sit 
rishih kulenavyakta-ramhasd \ yuga-dharma-vydtikaram prdpiam bhuvi 
yuge yuge | 17. Bkautikdndih cha bhdvundm sakti-hrdsam oha tat-kri- 
tam | asraddhadhanun nissatvun durmedhan hrasitdyushah | 18. Dur- 
bhagdmsjandn vlkshya munir divyena chakshiishd | sarva-varnasramundfii 
yad dadhyau hitam amogha-drik | 19. Chdturhotram karma suddham pra- 
jdnarn vikshya vaidikam | vyadadhad yajna-santatyai vedam ckam chatur- 
vidham | 20. Rig-yajuh-sdmdiharvdkhydh redds chatvura uddhritah | 
itihasa-puranaih cha panchamo veda uchyate | 21. Tattrarg-veda-dharah 
Pailah samago Jaiminih kavih \ Vaisampdyana evaiko nislmdto yajushdm 
uta | 22. Atharvdngirasdm deft Sumantur ddrunomunik \ itihusa-purdnu- 
ndmpitd me Romaharehanah J 23. Te ete rishayo vedam tram train vyasyann 
anekadha \ Sithyaih prasishyaie tach-chhishyair redds te sakhino ’bhavan [ 
24. Te era veddh durmedhair dhdryante purmhair yathd \ eram chakdra 
bhagavan Vyasah kripana-vatsalah | 25. Stn - sudra - dvijabandhundm 
tragi na sruti-goohara |; harma-sreyasi mudhdndm sreyah era bhaved iha j 
iti Bhdratam dkhydnam kripayd munind kritam \ 

14. “When the Dvapara age had. arrived, during the revolution of 
that third yuga, the Yogin (Vyasa) was born, a portion of Ilari, as the 
son of Parasara and Vasavya. 15. As on one occasion he was sitting 
solitary at sunrise, after touching the pure waters of the Sarasvall, (16) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder had in each yuga been introduced 
into the duties proper to each; through the action of time, whoso march 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of fuith, vigour, 
and intelligence, that their lives were shortened, (18) und that they 
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were miserable,—reflected with unerring insight on the means of bene- 
fitting the several castes and orders. 19. Discerning that the pureYedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Yeda into four parts,, with, a view to the 
performance of sacrifice. 20. Pour Yedas, called the Rich, Yajnsh, 
Siiraan, and Hharvan, were drawn forth from it; while the Itihasas 
and Puranas are called the fifth Veda. 21. Of these the Rick was held 
by Paila, the sage Jaimini chanted the Saman, Yaisampayana alone 
was versed in the Yajush, (22) the dreadful muni Sumantu in the 
verses of Atharvan and Angiras, and my father Romaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Yeda 
in many ways; and by the successive generations of their disciples 
the Yedas were separated into branches (Jtikhas). 24. The venerable 
Vyasa, hind to the wretched, acted thus in order that the Yedas might 
be recollected by men of enfeebled understanding. 25. And as women, 
S'udras, and the inferior members of the twice-born classes were un¬ 
fitted for hearing the Veda, and were infatuated in desiring the bless¬ 
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabharata.” 

But notwithstanding the magnitude of the great legendary and theo¬ 
logical repertory which he had thus compiled, Vyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhagavata Purana consecrated to the glory of’Bhagavat 
(Krishna). 41 The completion of this design is' thus narrated, Bhag. 
Pur. i. 7, 6 : 

Anarthopasamam siikshad bhakti-yogam Adhokshaje | lohasyajamto 
vidvums chalcre Satvata - samhitam | 7. Yasyum vai bruyamaijaydm 
Krishna parama-purushe | bhaktir udpatyate pumsah Mca-moha-bJiayu- 
pahei | 8. 8a samhitam Bhagavatm hritva ’mkramtja chatmajam | 
S'uhiip adhyapayu.mO.sa nivritti-niratam immih | 

“ Knowmg that devotion to Adhokshaja (Krishna) was the evident 
means of putting an end to the folly of' the world, which was ignorant 
of this, he composed the Satvata-Sanhita (the Bhagavata). 7: When a 
man listens to this work, devotion to Krishna, the supreme Purusha, 
arises in his mind, and frees him from grief, delusion, and fear. Having 

41 See Wilson’s Vishnu Purana, Preface, p. xlvi. 
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completed and arranged this Sanhita, the muni taught it to his son 
S iika, who was indisposed to the pursuit of secular objects.” 

Towards the dose of this Purana also, in the sixth section of the 
twelfth hook (verses 37 if.), therfe is to he found what Professor "Wilson 
(Vish. Pur. Pref.) calls “ a rather awkwardly introduced description of 
the arrangement of the Yedas and Puranas by Vyasa.” 

The passage (as given in the Bombay lithographed edition) is as 
follows: 

Suta rndoha | mmdhitdtmano brahman Brahmanah parameshthinah | 
hrid-akusud abhud nado vritti-rodhad vibhuvyate \ yad-upusanayu brah¬ 
man yogino malam utmanah j dravya-kriyd-hurakdkhyam dhutvd yunty 
apanurbhavam | Tato ’bhut trivrid oiiikdro yo 'vyakta-prabhavah svarut | 
yat tal lingam Bhagavato Brahmanah paramdtmanah | srinoti yah imam 
sphofam supta-srotre cha sunya-drik ] yena vug vyajyate yasya vyaktir 
akdse utmanah | svadhdmno brahmanah stilcshad vachakah paramdtmanah \ 
sa-sarva-mantropanishad-veda-vijaih sandtanam \ tasya hy dsaihs trayo 
varndh a-karadyah Bhrig&dvaha | dhdryante yais trayo bhdvuh gundh 
ndmartha-vrittayah | tato ’kshara-samdmndyam asrijad bhagatun ajah \ 
Antassthoshma-svara-sparsa-hrasva-dirghddi-lahhanam \ tcnusau chaturo 
vedufhs ohaturhhir vadanair vibhuh \ sa-vydhritikdn soihkdrdms chdtur- 
hotra-vivakshayd \ putrdn adhyapayat tarns tu brahmarshln brahma- 
koviddn | to tu dharmopadeshfarah sva-putrebhyah samudikan | te param- 
parayd prapt&s tat-tach-ohhishyair dhrita-vrataih \ chaturyugeshv atha 
myastdh dvd.pwrd.dau maharshibhih \ kshlnayushah kshlnd-sattvdn dur- 
medhun vikshya kdlatah \ vedan brahfnarshayo vyasyan hridislhdch- 
yuta-noditah | Asminn apy antare brahman bhagavan loka-bhdvanah \ 
brahmesadymr lokapdlair yaehito dharma-guptago | Bardsardt Satyavat- 
ydm amkdmka-ltalayd. vibhuh | avatlrno mahalhdga vcdaih chakre chatur- 
vidham | rig-atharva-yajuh-sdmndm rutin uddhritya vargakah | vhatasrah 
samhitas chakre mantrair maniganuh iva \ tusdih sa chaturah kishydn 
vpdhuya mahdmatil} | Ekaikam samhitam brahman ekaikasmai dadau 
vibhuh I Paildya samhitam adydm bahvrichdkhydm uvdeha ha | Vaisam- 
pdyana-sanjndya nigaddkhyam yajur-ganam \ sdmndiii Jaiminaye prdlia 
tathd chhandagarsamhitdm | Atliarvdngirashh ndma sra-sishdya Sti- 
mantavo | 
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perceived [by the devout] when they close their organs 'of sense. By 
adoring this sound, devotees destroy the soul’s threefold taint, extrinsic, 
inherent, and superhuman, 15 and become exempt 'from future birth. 
From this sound sprang the omkara, composed of three elements, self- 
resplendont, of imperceptible origin, that which is the emblem of the di¬ 
vine Brahma the supreme spirit. He it is who hears this sound (sp/iota), 
when the ears are insensible and the vision inactive,—(this sphofa or om- 
h'ern) through which speech is revealed, and which is manifested in the 
aether, from the Soul. 10 This \omkara] is the sensible exponent of Brahma, 
the self-sustained, the supreme spirit; and it is the eternal seed of the Ye- 
das, including all the Mantras and TJpanishads. In this \pitik6rd\ there 
were, o descendant of Bln-igu, three letters, A and the rest,-by which 
the three conditions, the [three] qualities, the [three] names, the [three] 
significations, the [three] states 11 are maintained. From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as'lnner (y, r, l, »), mhmas 
(f, s7i, s, 7i), vowels, long and short, and consonants. With this [al¬ 
phabet] the omnipresent Being, desiring to reveal the functions of the 
four classes of priests, [created] from his four mouths the four Vedas 
with the three sacred syllables ( vyahritis ) and the omkara}* These he 
taught to his sons, the brahmarshis, skilled in saered lore; and these 
teachers of duty, in turn declared them to tlieir sons. The Yedas were 
thus received by each succeeding generation of devout pupils from their 

45 Dravya-kriyd-kdraka, which the scholiast interprets as answering to adhibhuta, 
adhydtma , and adhidaiva. See the explanation of these terms in Wilson’s Sankhya- 
karika, pp. 2 and 9. 

10 I quote the scholiast’s explanation of this obscure verse: Ko ’sau paramatma 
tam aha ‘ srinoti' ili | imam sphotam avyaktam omkaram | nami jtmh evo tail 
srinotu | na ity aha \ svpta-srotre karna-pidhdnddind avrittike 'pi Srotre sati | Jims 
tu karanadinatvdd na tadd srotd | tad-ttpalahdhis tu tasya paramdtma-dmrikd ova iti 
bharah | Isvaras tu naivam | yatah sunya-drik s'unye ’pi indriya-varge drik jnanain 
yasya | tathd hi supto yada s'abdam s'rutvd prabuddhyate na tadd jivah srotd finm- 
driyatvat j aio yas tadd sabdaiii s'rutvd jtvam prabodliayati sa yatlid paramatma ova 
t'ldvat I ko ’sdv omkuras tam visinashti sardhena yena vag brihati vyajyatc yasya cha 
hridayakase dtmanah sakdsad vyaktir abhwyaktih. The word sphot.a will be explained 
below, in a future section. 

47 These the scholiast explains thus: Gunbh sattvadayali \ ndmdni rig-yajtth-sd- 
mdni | arthah bhur-bhuvah-svar-lokah \ vrittayo jdgrad-ddydh | 

48 If 1 have translated this correctly, the omkara is both the source of the alphabet, 
and the alphabet of the omkara ! 
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predeoesAOigTHad in each of the systems of four yugas were divided by 
great sages at the beginning of the Dvapara. 49 The Brahmarshis, im¬ 
pelled By 'Achyuta,’ who resided in their hearts, divided the Vedas, be¬ 
cause they peroeitfed that*pen had declined in age, in power, and in under¬ 
standing. in this manvantara also, 50 the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, Isa (S’iva), and 
the other guardians of the world, to nlaintain righteousness, became par¬ 
tially incarnate as the son of Parasara and Satyavatl, and divided the 
Veda into four parts. Selecting aggregates of Eich, Atharvan, Yajush, 
and Saman verses, and arranging them in sections ( vargas ), he formed 
four satihitds (collections) of the hymns, as gems [of the same description 
are gathered together in separate heaps]. Having summoned four dis¬ 
ciples, the wise lord gave to each of them one of these sanhitas. To 
Paila he declared the first sanhita, called that of the Bahvrichas; to 
Vaisampayana the assemblage of Yayush verses, called Nigada; to 
Jaimini the Chhandoga collection of Saman verses; and to his pupil, 
Sumantu, the Atharvangirasi.” 

The Bhagavata Parana, ho we vets is not consistent in the account 
which it gives of the division of the Vedas. In a passage already 
quoted in the First Volume of this work, p. 158, it speaks of that division 
as having been the work of the monarch Puriiravas, and as having 
taken place in the beginning of the Treta age. From the importance 
of this text I will extract it here again at greater length. 

The celestial nymph TJrvasi, the Purana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

49 Bvdparadau can only mean the “beginning of the Dvapara; ” but the scholiast 
undertakes by the following process of reasoning to show that it means the end of that 
yuga: Dvdparddau dvaparam ddir yasya tad-untyamsa-lakshanasya kdlasya j tmmin 
dmparante veda - viblmga - prasiddheh S'antamt-eama - kata - Vyasdvatdra-prasiddheh 
cha | vyasta vibhaktah | “Dvaparadau means the period of which the dvapara was 
the beginning, i.e. the time distinguished aa the concluding portion of that yuga ; 
since it is notorious that the Vedas were divided at the end of the Dvapara, nnd that 
the incarnation of VySsa was contemporaneous with 8'antanu. Vyasluh=vibhahtah, 
divided." 

60 From this it appears that hitherto the account had not referred to the present 
manvantara. The scholiast remarks: Eiam sdmanyalu vtda-eibhuga-krammn uktvii 
vaivaevata-mamaniarc viseshaio nirupayitum aha | “ Having thus [in tho preceding 
verees] generally described the manner in which the Vedas aro divided, [the author] 
now states [as follows], with the view of determining particularly [what was done] in 
tho Vaivnsvnta manvantara.” 
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fell in love with King Pururavas, the report of -whose manly beauty 
had touched her heart, even before she had been banished from para¬ 
dise. After spending many happy days in the society of her lover, she • 
forsook him in consequence of his having infringed one of the, conditions 
of their cohabitation, and Pururavas was in consequence rendered very 
miserable, fie at length, however, obtained a renewal of their inter¬ 
course, and she finally recommended him to worship the Grandharvas, 
who would then re-unite him with her indissolubly. 

The Purana then proceeds (ix. 14, 43 ff.): 

Tasya samstuvatas tushtdh agnuthalim dadur nripa \ TJnabim mtrnya- 
mdnas tarn so 'budhyata charan vane \ Sthalim nyasya vane gaUS; grihdn 
ddhydyato niH \ Tretdydih sampravrittdydm manasi trayy 'avarttata \ 
Sthdll-sthanam gato ’svatthafii saml-garbham vilakshya salt | Tem dve 
aranl kritva Urvasi-loha-kumyaya \ Urvasim mmtrato dhjdymm adhara- 
ranim uttaram | JLtmdmm ublmyor madhye yat tat prajammni- prabhuh | 
Tasya nirmathmidj jdto jatavedah vibhdvasu/i ( Trayyd chavidyayd rajna 
putratve kalpitas _ tnvrit \ Tenayqfata yajneiafh bhagavmitam adhoksha- 
jam | Urvail-lolcam anvichhan sarva-devamayam Saritn | ffltak eva purd 
vedah pranavah sarva-vunmayah | Bevo nar&ymio nanyah el;o ’gnir varmli 
eva cha | Pururavasa evasit trayl treta-mukhe nripa | Agmnd, prajaya 
raja lolcaih gdndharvmn eyivdn | > „ 

“ The Gandkarvas, gratified by his praises, gave him a platter con¬ 
taining fire. This he [at first] supposed to be Urva^I, 'b.ut became 
aware [of his mistake], as he wandered in the wood. Having, placed 
the platter in the forest, Pururavas went home; and as' he was medi¬ 
tating in the night, after the Treta age had commenced, the triple Yeda 
appeared before his mind. 61 Returning to the spot where he had placed 
the platter, he beheld an aivattha tree springing out of a imn tree, and 
formed from it two pieces of wood. Longing to attain the world where 
TJrvasi dwelt, he imagined to himself, according to the sacred text, 
TJrvasi as the lower and himself as the upper piece of wood, and the place 
of generation as situated between the two. 5Z Agni was produced from its 

61 Karma-bodhaham veda-trayafn pradurabhut | “The throe Vedas, expounders of 
rites, were manifested to him,” as the scholiast explains.” 

M Allusion is here made to a.part of the ceremonial for kindling a particular sacri¬ 
ficial fire; one of the formulas employed at which, as given in the Yqj. Sanhita, 6, 2, 
is, “thou art TJrvasi” (Unmiy asi ), and another, “thoumf PnrOravas” (Puritravah 
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frictioBj.JftS} according to the threefold science [Vedl^ras^J^^his_ j{ 

triple fbrin s ! adopted by the king as his son. With'this fire, seeking id"”"'' 1 
attain the heaven of TJrvasl, he worshipped the divine Hari, the lord of 
sacrifice, Adhokshaj a, formed of the substance of all the gods. There 
was formerly but one Veda, the^acred monosyllable om, the essence of 
all speech; one god, Narayana; one Agni, and [one] caste. From 
PururavaB came the triple Veda in the beginning of the Treta age. 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas.” 63 

On the close of this passage the commentator remarks: 

Nmi'i)anddir vcda-traya-bodhito brahmanadinum Indrudy-aneka-deva- 
yajanena svarga-prdpti-hetuh Icarma-mdrgah katkaih sudir iva varnyate \ 
Tatraha “ elca eva" iti tha.bhydm | Purd krita-yuge sarva-vamnayali 
sarvdsam vdc]iaih vlja-bhutah pranavah eka eva vedah | Devas dia iVuru- 
yanah eka eva \ Agnis dia elca eva laukikah \ Yarnas dm eka eva hamso 
ndma | Yeda-trayi tu Pururavasah sakasad asit .... Again bhdvah \ 
krita-yuge saMpa-pradhunah prdyasah sarve 'pi dhydna-nishthah | rajah- 
pradhane tu Pretd-yuge vedddi-pibhagem karma-margahprakato babhuva 
ity a/rthah | 

“ How is it that the eternal method of works, which is pointed out 
by the three Vedas, and through which Brahmans and others, by wor¬ 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it had a beginning in time ? He [the 
authorof.the Purana] answers this in these two verses. Formerly, i.e. in 
the Krita agd, there was only one Veda, the sacred monosyllable om, the 
essence of all words, i.e. that which is the seed of all words; and there 
was only one god, Narayana; only one fire, that for common uses; and 

am), the former denoting the lower ( adhararam), and the latter the upper, pieec of 
wood (uitarurani), by the friction of which the fire was to be produced. Sec Weber’s 
IndUche Studien, i. 197, and note; Roth’s Illustrations of the Ninth to, p. 141; 
the S’atapatha Brahmana, iii. 4, I, 22, and Katyuyana’s S’rnuta .Sutras, v. 1, 2Slf. 

The commentator on the Vajanasaneyi Sanhita explains the formula Fn o.it/ mi thus . 
Yalha JJrvaii Paruravo-Kripasya bhoydya adhastdt setc latitat h am adho 'raMita 
'si I “ As Urvasi lies under King Pururavaa for sexual connection, bo thou urt placed 

63 This story is also’told in a prose passage in the Vish. I’ur. iv. fi. It is there 
stated that PurQravas divided fire, which was originally one, in n threefold manner 
{£ko *ynir adds abhavad Ailcna tu atra mani'antare traitd pravarttiid ). No mention, 
however, is there made of his having divided the Vedas, or partitioned society into 
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only one caste, the Hansa. But the triple Veda came fromBut*2ravas> 
.... The meaning is this: in tho Krita ago the quality of goodness 
predominated in men, who wore almost all absorbed in meditation. But 
in the Iretii age, when passion {rajas) prevailed, the method of works 
was manifested by the division of the jYedas.” 51 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Yedas from that contained in 
the other two texts previously adduced from the same work, and in the 
citations from tho Vishnu and Vayu Puranas. The one set of passages 
speak of the Veda as having been divided by Vyasa into four parts in the 
Dvapara age; while the text last cited speaks of the tripleYpda (s having 
originated with Pururavas in the Treta age; and evidently belonged to 
a different tradition from the former three. The legend which speaks 
of three Yedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atbarva 
asserted its right to be ranked with the three others as a fourth Yeda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat¬ 
ing the second Yuga, means a triad, and seems to have been suggested 
to the writer’s mind by the triple Are mentioned in the legend. 

Mahabharata. —The following passage from the Mahabharata, S'anti- 
parvan (verses 13,088 ff.), agrees partiklly in tenor with the last 
passage from the Bhagavata, but is silent regarding Pururavas,: 

Tdaiii krita-yugnm nama kalah kreshthaii prararititah | AMmsyah 
yajna-pasavo yuye ’smin na tad anyatha |. Ghaiushpat sakalo dharmo bha- 
vtshyaty atra vai surah \ Tatas Treta-yugam nama irayi yatra bhavish- 
yati | Prokshitah yajna-pakavo badham prupsyanti vai malhe 66 ) Tatra 

51 This legend is borrowed from the S'atapatha Bralimnna, xi. 6,1, 1 ff. (pp. 855- 
858 IVeber's ed.), where the motive for its introduction is to describe the process by 
which lire was generated by Pururavas in obedience to the command of the Gan- 
dhsrvas, as the means of bis admission into thoil? paradise. See Professor Muller’s 
translation of this story in the Oxford Essays for 1866, pp. 62, 63, or.the reprint in 
Ilia Chips from a German 'Workshop; and the First Volume of tiiis work,,p. 226. 
The legend is founded on the 95th hymn of the tenth book ofrtlm Rig-voda.. 

ts Manu (i. 86, 86) differs from this passage of the Mah5l)%rrata in making the 
Dvapara the age of sacrifice: Aiiye leritayuge dharmas Tretayam Uvapare pare | Anye 
kaliyugo sirwdm yuga-hrasanurupalah | Tapafi pttraiii Kritayugc Tretayam jndnam 
nchyatc | JDvapare yajnam emhur danam. ekaih halm yuge | “ Different duties are 
practised by men in the Krita age, and different duties in the Treta, Dvapara, and 
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puda4 ahttVartlm <6<d dlwmasya na bhavishyati | Tato mi dvaparam numa 
misrah -hah- bhavishyati | 

“ This present Krita age is the best of all the yugas; in it it will he 
unlawful to slay any animals for sacrifice; in this age righteousness shall 
consist of all its four portions and he entire. Then shall follow the 
Treta age, in which the triple Yeda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall- be wanting. Next shall sncceed 
the Dvapara, a mixed period.” 

The M. Bh. (S'antip. 13,475) relates that two Asuras, who beheld 
Brahmf creating the Vedas, suddenly snatched them up and ran off. 
Brahma laments their loss, exclaiming: 

Vedo me paramum ehakshur vedo me paramam balam | . . . . Veddn 
rite hi kim kuryam lohlnam srishtim uttamam | 

“ The Veda is my principal eye; the Veda is my principal strength. 
.... What shall I do without the Vedas, the most excellent creation 
in the universe?” They were, however, recovered and restored to 
Brahma (verses 13,506 ff.). 

Vishnu Parana. —The following verse, Vish. Pur. iii. 2, 12, refers to 
the periodical disappearance of the Vedas: 

Chaturyugunte vedanam jdyate kdli-viplamh \ pravarttayanti tan etya 
bhmi saptarfhayo divah | 

“ At the end of the four ages {yugas) the disappearance of the Vedas, 
incident to the Kali, takes place. The seven rishis come from heaven 
to earth, and again give them currency.” (Compare M. Bh. S'antip. 
verse 7660, which will be quoted further on.) 

Sect. VI.— Accounts in the Vishnu and Fayu Purdnas of the schisms 
between the '‘adherents of the Yajur-veda, Vaisampdyana and Fajna- 
valhya ; hostility of the Atharvanas towards the other Vedas; and of 
the Clihandogas towards tfa’Rig-veda. 

The Vishnu Purgna, iii. 5, 2 ff., gives the following legend regarding 

Kali ages, in proportion to the decline in those yugas. Devotion is snid to be supremo 
in the Krita, knowledge in the Tretfi, sacrifice in the Dvapara, and liberality alouc in 
the Kali.” See also Mnh&bhurata, S'fintiparvnu, verse 8505, which agrees with Mnnu. 
See also the First Volume, of this work, pp. 39 ff. 
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the way in which the Yajur-veda camo to be divided into two Schools, 
the black and the white: 

Yajnavalhyas tu tasy&bhud Brahmarata-suto dvija | S'ishyah paramar 
dharma-jno guru-vyitli-parah sada | Rishir yo ’dya mahammm samiije 
nagamishyati | Tasya vai sapta-ratram tu bralwiaAmtyS bJidvishyati | 
Piirvam eva mani-ganaih samayo ’bhut hrito dvija | Faihmpayana ekas 
tu tam vyatikrantavams tada | S’vairiymi balahaiii so Him goads, sprish- 
tam agMtayat \ S'ishyan aha sa “ bhoh iishyah brahma-hatyapahafii wa- 
tam | Charadhvam mat-krite sane na vieharyyam idam tatM” \ Athaha 
Yajnmalhjas tarn “ Mm ebhir bhagavmi dvijaili | Klehtair alpntejobhir cha- 
rishye ’ham idam vratam ” | Tatah hruddho guruh praha Yajndmlhjmn 
mahamatih \ “Muchyatam yat tvaya ’dhltam matto vign-avamanyaha \ Niste- 
jaso vadasy etan yas tmm brahmana-pungavan | Tern hshyena nartho ’sii 
mamajna-bhanga-karina ” | Yajnavalhyas taiah praha bhaktau tat te mayo- 
ditam | Mamapy alaih tvaya ’dhltain yad maya tad idam dvija ] Ity uhtva 
rudhiraktani sarupani yajumshi sah | Chhardayitva dadan tasmai yayau 
cha svechhaya munih \ yajumshy atha visrishfani Yajnavalhyena vai dvija j 
Jagrihus tittirlbhutva Taittiriyas tu te tatah | Brahma-hatya-watam 
chirnam gunma ehoditais tu yaih | Clm-ahaihvaryavas te tu charanad 
munisattamah \ Yajnavalhjo Hha Maitreya pranuyamorparayanah | tush- 
tava prayatah suryam yajumshy abhilashaiiis tatah | . . . . Ity evam- 
adibhis tena stiiyamanah siavaih ravih | vaji-rupa-dha/rah, praha “vriya- 
t&m ” iti “ vunchhitam ” ' | Yajnavalhyas tada praha pranipatya dwa- 
haram | yajumshi tani me dehi yarn santi na me gurau \ Evam vlsto da- 
dau tasmai yajumshi bhagavan ravih | ayutayama-sanjnani ysni vetti na 
tad-guruh | Yagumshi yair adhtam tam viprair dvijottama \ vaginas te 
samakhyatah suryo ’hah. so ’bhavad yatah | 

“ Yajnavalkya, son of Brahmarata, was his [Yaisampayana’s] dis¬ 
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Meru on 
a certain day should incur the guilt of Brahmanicide during a period 
of seven nights. Yaisampayana was the only person, who infringed 
this agreement, and he in consequence occasioned the death of his 
sister’s child by touching it with his foot. He then desired all his 
disciples to perform on his behalf an expiation which ..should take away 
his guilt, and forbade any hesitation. Yajnavalkya then said to him, 



0$- -THE VEDAS, HELD BY INDIAN AUTHORS. 51 
- v ■ . # 

‘ EeverorclvSiii, -what is the necessity for these faint and feeble Brah¬ 
mins? I will perform the expiation.’ The wise teacher, incensed, 
replied to Yajnavalkya, ‘ Contemner of Brahmans, give up all that thou 
hast learnt from me; I have no need of a disobedient disciple, who, 
like thee, stigmatizes these eminent Brahmans as feeble.’ Yajnavalkya 
rejoined, ‘It was from devotion [to thee] that I Baid what I did; but 
I, too, have done with thee : here is all that I have learnt from thee.’ 
Having spoken, he vomited forth the identical Yajush texts' tainted 
with blood, and giving them to his master, he departed at his will. 
[The other pupils] having then become transformed into partridges 
( tittiri ), picked up the Yajush texts, which were given up by Yajna¬ 
valkya, and were thence called Taittirlyas. And those who by their 
teacher’s command had performed the expiation for Brahmanicide, 
were from this performance ( charana ) called Charakadhvaryus. Yajna¬ 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajush texts.... 
[I pass over the hymn.] Thus celebrated with these and other praises, 
the sun assumed the form of a horse, - and said, ‘ Ask whatever boon 
thou desirebt.’ Yajnavalkya then, bowing down before the lord of 
‘ day, replied, ‘ Give mp such Yajush texts as my teacher does not pos¬ 
sess.’ Thus supplicated, the sun gave him the Yajush texts called 
Ayatayama, which were not known to his master. Those by whom 
these texts were studied were called Vajins, because the sun (when he 
gave them) assumed the shape of a horse (rujin).” 

I quote also the parallel text from the Vayu Purana, as it exhibits 
some slight variations from the preceding (Aufr. Cat. p. 55): 

Karyam dsld rishlnam cha Mnehid brdhmana-sattamdh \ Mem-pyish- 
tham samdsudya tais tadd “’ stv” iti mantritam | To no’tra sapta- 
rdtrona nagachhed ivija-saUamnh | sa Imryud brahma-ladhydm rai 
samayo nah praliirltitah | Tatas te sa-gandh sarve Vaisampuyana-rarii- 
tdh | Prayayuh mptardU'cna yatra sandbih by Ho ’bharat | Brdhmand- 
ndrh tv vachanad brahma-badhydni chahdra sail \ Kisbydn atha samunhja 
sa Vaiiampdyano 'bravlt \ “ Brahma-badhydia cbaradbram vai mat-kritr 
doijah-sattamdh \ sarve yuyaih samdgamya bruta me tad-kitam rarbali ” i 
Ydjmval/cyali ucacha | Almm era eharishydmi lishthantu munayas tv ime | 
bdlam chotthdpayisliydmi tapasd svena bhdvHah \ Evam uktas tatah krud- 
dho Ydjnavalkyam aihabriwlt | uvdcha “yat tvayd 'dhHaih sanam praty. 
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arpayasva me ” \ Evam wJclah sarupuni yajumshi pra&aiav, gunoh j <n<r 
dhirena iathii ’Muni chhardtivu Irahma-vittamah | Tatflh m dhyunani 
astlmya Bury am aradhayad clvijah | “ Bury a Irafona gad vchehjmmtm 
hhaiii gatvd pratitishthati” | Tato yard gatdny arddhafii gajumshj 
aditya-mandalam | Tani tasmai dadau tmhtali stiryo mi Bralmarutage | 
Akva-rupai clw marttando Yajmvalkyaya dhimate j Yafamhj adlhXgate 
yani Irahmanah yena Iccnachit {yani laniehit ?) | aha-mpUm(-rttpena?) 
dattani tafas ie Vdjino’bhavan 50 | Irahma-hatyd tu yatt phirnu, charandt 
charahah smritah \ YaUamp&yana-sishjas te charaMh samudahritah [ 

“ The rishis having a certain occasion, met on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanicide. -They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants. Vaisampayana alone was absent, and he, according to 
the word of the Brahmans, committed brahmanicide. He then as¬ 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his offence, and to meet and tell him what was salutary 
for the purpose. Yajnavalkya then said, ‘I myself will perform the 
penance; let all these munis refrain: inspired, by my own austere-' 
fervour I shall raise up the boy (whom thou hast slain).’ Incensed at 
this speech of Yajnavalkya [Vaisampayana] said to him, ‘ Restore all 
that thou hast learned (from me).’ Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Yajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Yajnavalkya) then adored the sun, saying, ‘ Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkya, son of Brahmarata, all the Yajush 
texts which had ascended to the solar region. As all thje Yajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Yajins. And the disciples of Vaidam- 
payana, by whom the expiatory rite was accomplished, were called 
Ckarakas, from its accomplishment ( oharana ).” 5? 

68 I am indebted to Dr. Hall for communicating to me the various readings of this 
verse in the India Office Library MSS., but some parts of it seom to ho corrupt. 

6’ In a note to p. 461 (4to. ed.) of his Translation of the Tishnu Purana, Prof. 'Wilson 
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It fe sufficiently evident from the preceding legend that the adherents 
of the two different divisions of the Yajurveda (the Taittirlya or black, 
and the Va fasan eyi or white), must in ancient times have regarded each 
other with feeli n gs of the greatest hostility—feelings akin to those with 
which the followers of the rival deities, Vishnu and S'iva, look upon 
each other in modem days. On this subject I translate a passage from 
Professor Weber’s History of Indian Literature, p. 84 : 

“Whilst the theologicans of the Rich are called Bahvriehas, and 
those of the Saman Chhandogas, the old name for the divines of the 
Tajush is Adhvaryu: and these ancient appellations are to he found in 
the Sanhita of the Black Tajush (the Taittirlya), and in the Brahmana 
of the White Tajush (the S’atapatha Brahmana). The latter work ap¬ 
plies the term Adhvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and are the objects of censure. This 
hostility is also exhibited in a passage of the Sanhita of the White 
Tajush, where the Charakaeharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin.” 5S 
. In his Indische Studien (iii. 454) Professor Weber specifies the fol¬ 
lowing passages in the S'atapatha Brahmana as those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24; iv. 1, 2, 19; 
iv. 2, 3, 15; iv. 2, 4,1; vi. 2, 2, 1, 10; viii. 1, 3, 7 ; viii. 7, 1, 14, 24. 
Of these I quote one specimen (iv. 1, 2, 19): 

mentions the following legend illustrative of the effects of this schism. “ The Vayu 
and Matsya relate, rather obscurely, a dispute between Janamejaya and Vaisampayana, 
in consequence of the former’s patronage of the Brahmans of the Yajasaneyi branch 
of the Yajur-veda, in opposition to the latter, who was the author of the Black or 
original Tajush. Janamejaya twice performed the As'vamedha according to the Vuja- 
saneyi ritual, and established the -Trisarvl, or use of certain texts by As'maka and 
others, by the Brahmans of Anga, and by those of the middle country. Ho perished ) 
however, in consequence, being cursed by Vaisampayana. Before their disagreement, 
Yais’ampayana related the Mahabharata to Janamejaya.” 

s® Yajasaneyi Sanhita, xxx. 18 (p. 846 of Weber’s ed.) : Dmhkritiiya charalcii- 
ch ary'jam | (charahanam gurum —Scholiast). Prof. Muller also says (Anc. Sausk. 
Lit. p. 350), “This name Charaka is used in one of the Kbilas (the passage just 
quoted) of the Vajasnncyi Sanhita as a term of reproach. In the 30th Adbyaya a 
list of people is given who are to bo sacrificed at the Purushamedha, and among them 
we find the Charnkucharyn as the proper victim to be offered to Dushkrita or Siu. 
This passage, together with similar hostile expressions in the S'atapatha Brahmana, 
were evidently dictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts wq possess in the Taittiriya-voda, and from whom 
Y&jnnvalkya seceded in order to become himself the founder of tho new Charanas of 
the Vajasnneyins." 
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Tali « ha Charahali ndnd ova mantrdbhjdfn jahvati "prdmdUndii'ioai 
asya etau j nand-vlryauprunodanau kurmah” iti vadantah | Tail « MM 
na kurydt | mohayanti ha te yajamdmsya prdnoddnmi j apt id <vai atam 
tushnim juhuyat | 

“These the Charakas offer respectively with two mantras, saying 
thus: ‘ These are his two breathings,’ and ‘ we thus make these two 
breathings endowed with their respective powers.’ Bat let no one 
adopt this procedure, for they confound the breathings of the wor¬ 
shipper. Wherefore let this libation be offered in silence.” 

But these sectarian jealousies were not confined to the different 
schools of the Yajur-veda; the adherents of the Atharva-veda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Yedas. On this subject Professor Weber remarks as follows in 
his Indische Studien, i. 296: “ A good deal of animosity is generally 
displayed in most of the writings connected with the Atharvan towards 
the other three Yedas; but the strongest expression is given to this 
feeling in the first of the Atharva Parisishtas (Chambers Coll. No. 112).” 

He then proceeds to quote the following passage from that work: 

Sahvricho hanti vai rdshtram adhvarynr ndkayct sutdn J Chhandogo 
ihanain nalayet iasmad Atharvano guruh \ Ajnanad Da prmnadad va 
yasya syad bahvricho gwruh \ desa-rdshtra-purdmdtga-nusas tasya na 
mmsayah \ yadi va ’dhvaryavaih raja niynnakti purohitam j iastrena 
badhyate kshipram parilcshinartha-vahamh | yathaiva pangur adhvdnam 
apalcshi chdnda-bhojanam ( chanda-jo ndbhah1) m | evafh chhatidoga-gwuna 
raja- vriddhim na gachhati | purodha jalado yasya mmido va syat hathan- 
chana [ abdad dahabhyo mdsebhyo rdshira-bhrandafii sa gachhati | 

“A Bahvricha (Big-veda priest 'j will destroy a kingdom; an Adh- 
varyu (Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth;—hence an Atharvana priest 
is the [proper] spiritual adviser. (The king) who, through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
his country, kingdom, cities, and ministers. Or if a king appoints an 
Adhvaryu priest to be his domestic chaplain, he forfeits his wealth and 
his chariots, and is speedily slain by the sword. As a lame man makes 
no progress on a road, and an egg-born creature which is without wings 

" For the ingenious conjectural emendation in brackets, I am indebted to Professor 
Aufrecht. I adopt it in my translation. 
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cannot BOar^'tLfo the sky, so no king prospers who has a Chhandoga for 
his teacher. He who has a Jalada or a Mauda for his priest, loses his 
kingdom after .a year or ten months.” 

“Thus,- continues Professor Weber, “the author of the Parisishta 
attacks the adherents of certain S’akhas of the Atharva-veda itself, for 
such are the Jaladas and the Maudas, and admits only a Bhargava, a 
Paippalada, or a S’aunaka to be a properly qualified teacher. He further 
declares that the Atharva-veda is intended only for the highest order of 
priest, the brahman, not for the three other inferior sorts.” 

The following passage is then quoted: 

Atharva srijate ghoram adbhutam kamayet tatha \ atharva rakshate 
yajnam yajnasya patir Angirah | Bivyantariksha-bhaumunam utpatdnam 
anelcadha. | samayita. brahma-veda-jrtas tasmad dakshinato Bhriguh | 
Brahma bamayed nadhvaryur na chhandogo na bahvrichah | raksJmmsi 
rakshati brahma brahma tasmad atharva-vit | 

“The Atharva priest creates horrors, and he also allays alarming 
occurrences; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma-veda (the Atharva) can allay manifold 
portents, celestial, aerial, and terrestial; wherefore the Bhrigu [is to 
he placed] on the right hand. It is the brahman, and not the adh- 
varyu, the chhandoga, or the bahvricha, who can allay [portents] ; the 
brahman wards off Rakshases, wherefore the brahman is he who knows 
the Atharvan.” 

I subjoin another extract from Professor Weber’s Indische Studien, 
i. 63 ff., which illustrates the relation of the Sama-veda to the Big- 
veda, co as well as the mutual hostility of the different schools: “ To 
understand the relation of the Sama-veda to the Big-veda, we have 
only to form to ourselves a clear and distinct idea of the manner in 
which these hymns in general arose,, how they were then carried to a 
distance by those tribes which emigrated onward, and how they were 
by them regarded as sacred, whilst in their original home, they were 
either—as living in the immediate consciousness of the people—sub¬ 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for¬ 
gotten. It is a foreign country which first surrounds familiar things 
with a sacred charm; emigrants continue to occupy their nnoient men- 
® See tho Seoond Volume of this work, pp. 202 f. 
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tal position, preserving what is old with painful oxnetness/wliMe at 
home life opens out for itself new paths. New emigrants follow those ~ 
who had first left their home, and unite with those who are already . 
settlers in a new country. And now the old and the new hymns and 
usages are fused into one mass, and are faithfully, hut Uncritically, 
learned and imbibed by travelling pupils from different masters;— 
several stories in the Brihad Aranyaka are especially instructive on 
this point, see Ind. Stud. p. 83;—so that a varied intermixture arises. 
Others again, more learned, then strive to introduce arrangement, to 
bring together what- is homogeneous, to, separate Vhat is distinct; and 
in this way theological intolerance springs Up; without which the 
rigid formation of a test or a canon is impossibles, * The influence of 
courts on this process is not to be overlooked; as;'fori example, in the 
ease of Janaka, King of Yideha, who in Yajnavalkya 'had found his 
Homer. Anything" approaching to a clear insight into the reciprocal 
relations of the different schools will in vain be sought either from the 
Puranas or the Charanavyuha, and can only be attained by comparing 
the teachers named in the different Brahmanas and Sfrtras, partly with 
each other and partly with the text of Panini and the .ganapatha and 
commentary connected therewith (for the correction of wEich a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
For the rest, the relation between the S.Y. and the R.Y. is in a certain 
degree analogous to that between the 'Wbite and the Black Yajnsh; 
and, as in the Brahmana of the former (the S'atapatha’ Brahmana), we 
often find those teachers who are the representatives of the latter, men¬ 
tioned with contempt, it cannot surprise,us, if in the Brahmana of the 
Sama-veda, the Paingins and Kaushrtakins are similarly treated.” 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division and different S'akhas of the Yedas, that the 
traditions which they embody contain no information in regard to the 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 

I have not adduced these passages for the purpose of elucidating those 
points, but-to show the legendary character of the narratives, and their 
discrepancies in matters of detail. Bor an account of the S'akhas of the 
Yedas, the ancient schools of the Brahmans, and other matters of a • 
similar nature, I must refer to the excellent work of Professor Muller, 
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the “ Histei’j'of‘Ancient Sanskrit Literature,” pp. 119-132 and 364- 


Sect. YLL.— Reasonings of the Commentators on the Vedas, in support 
of the authority of the Vedas. 

I proceed now to adduce some extracts from the works of the more 
systematic authors who have treated of the origin and authority of the 
Vedas, I mean the commentators on these books themselves, and the 
authors and expositors of the aphorisms of several of the schools of 
Hindu philosophy. 61 Whatever we may think of the premises from 
which these writers:sat out, or of the conclusions at which they arrive, 

61 Although thq authord of the different schools of Hindu philosophy (as we shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systems) the authority of the Vedas, they do not consider themselves as at all bound to 
assert that the different portions of those works are all of equal value: nor do they 
treat their sacred scriptures as the exclusive sources out of which their own theology 
or philosophy are to be evolved. On the relation of Indian thinkers generally to the 
Vedas, I quote some remarks from an article of my own in the Journal of the Royal 
Asiatic Society for 1862, pp. 310 f.: “ It is evident from some of the hymns of the 
Veda (see Muller’s Hist, of Anc'. Sansk. Lit. p. 556 ff.) that theological speculation has 

been practised in India from a very early period.As, therefore, the religious 

or mythological systems of India became developed, it was to be expected that they 
should exhibit numerous variations springing out of the particular genius of different 
writers; and more especially that, whenever the speculative element predominated in 
any author, he -should give utterance to ideas on the origin of the world, and the 
nature and action 6f the Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed, but was only in process of construction, and 
therefore considerable liberty of individual thought, expression, and action would be 
allowed; as is, indeed, also showii by the existence of different schools of Brahmans, 
not merely attached to one or other of the particular Vedas, but even restricting their 
allegiance to some particular recension of one of the Vedas. Even after the Bralimanicol 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended to speculation, but that if a Brahman 
was only an observer of the established ceremonial, and an assertor of the privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colebrooke, Misc. Ess. i. 379; Muller, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, and speculative principles of 
every oharacter continued to»be maintained and taught without hindrance or scandal. 
Meanwhile the authority of the Vedas had come to be generally regarded as para- 
mount and divine, but so long as this authority was nominally acknowledged, inde¬ 
pendent thinkers were permitted to propound a variety of speculative principles, ut 
variance with their general tonor, though perhaps not inconsistent with some isolated 





OPINIONS REGARDING- THE ORIGIN, ETC.,- 


•we cannot fail to be struck with the contrast which theii* EpeeutetionA- 
exhibit to the loose and mystical ideas of the Puranas and Upanishads,-- 
or to admire the acuteness of their reasoning, the logical precision with 
which their arguments are presented, and the occasional liveliness and 
ingenuity of their illustrations. 

1.—The first passage which I shall adduce is from Sayana’s intro¬ 
duction to his commentary on the Itig-veda, the Vedarthaprakasa, 
pp. 3 if. (Sayana, as we have seen in the Second Volume of this,work, 
p. 172, lived in the lfth century, a.b.): 

Nairn Vedah eva tavad ndsti ( kutas tad-avdntarra-visediafi rigvedafy | 
Tathu hi | ho 'yam vedo llama \ m hi tatra hkshanam pramanam vd ’sti j 
nacha tad-ubhaya-vyatirekena hinehid vastn prasidhyati | Zakshana-pra- 
manabhyaiii hi vastu-siddhir iti nyaya-vidam matam | “ Pratyakshann- 
mdndgameshu pramuna-visesheshv antimo Vedah iti tallakdiamm” iti chet | 
m | Manv-adi-smritidm ativyapteh ) Samaytdbdlcna samyak parohha- 
nubhava-sadhanam tty etasya aqama-lakshamsya tdsv apt sadhhavat | 
“ apaurusheyatve sati iti viieshanad adosliah ” iti diet | na | Vedasyapi 
paramehara-nirmitatvena paurusheyatvdt | “ S'arira-dMrirjiva-nirmiiat- 
vabhavad qpaurusheyatvam” iti chet | [»««] | “ Sahasra-Mrshd puntshah” 
ityadi-srutibhir isvarasyapi sarlritvat [ “ JTarma-phah-rnpa-ianra- 
dhdri-jiva-nirmitatvdbhdva-mdtrena apaurmheyatvam vwakshtam" tti 
chet | no, | Jlva-viseshair Agni- Vdyv-Adityair vedanam utpaditaivat | 
“ Rigvedah eva Agner ajayata Tajurvedo Vdyoh Sdmavedah Adityad” iti 
inter Uvarasya egny - udi - prm-akatvena nirmdtritvam drashtavyam \ 
“ mantra-bruhmanatmakah iabda-rasir vedah” iti chet \ na | Idriso 
mantrah | idrisam brahmanam ity anayor adyapi anirnltatvat \ Tasmad 
ndsti kinchid vedasya lakdianam | Ndpi tapsa&bhave pramanam pasyd- 
mah | “ 1 Rigvedam bkagavo ’dhyemi Yajurvcdam Sdmavedam, Atharvamm 
chaturtham ’ ityadi vdkywm pramanam ” iti diet | na | tasydpi vdkyasya 
vedantahpatiivena atmairayatva -prasang&t \ Na khalu nipimo ’pi sva- 
skandham arodhuih prabhaved iti | “ ‘ Vedah eva dvijatlnam nihb-cyasa- 
karah parah ’ iti adi mriti-vahymn pramanam ” iti chet | na | tasydpy 
tikta-iruti-mulatvena nirahritatvat | pratyakshudilcaSi SanMtim apy ayo- 

portions of their contents. It was only when the authority of the sacred hooks was 
not merely tacitly set aside or undermined, but openly discarded and denied, and tha ■ 
institutions founded on them were abandoned and assailed by the Buddhists, that the 
orthodox party took the alarm.” 
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gyara | V&t&BfiiltUyS, hka-prasiddhih sdrvajanind ’pi “ nilam nabhah ” 
ityddi.-vml J^gpssitB, | Tamdl lakshana-pramdna-rahitasya vedasya sad- 
bhdvo m mglkmrthtm Sakyate iti purva-palcshah | 

Atm uchyatc | mantra-brdhmandtmakam tavad adushtam lahshanam <} 
ata cm Apastambo yajna-pwribhdshdydm cvahd “ mantra-brahmanayor 
veda-namadhcyam ” iti \ tayos tu rupam uparishthud nirneshyate \ apau- 
rtesheya-vdlcyatvmn iti idarn api yadriiam asmdlhir vivalcshitarn tadrisam 
uttaratra spashtibhavishyati \ pramandny api yathoktuni h-uti-smriti- 
bka-prasiddhi-rBpdni veda-sadbhuve drashfavydni \ Yathd ghata-patadi- 
dravyanam sva-prakdiatvabhdve ’pi surya-chandrddlndm sva-prakuSatvam 
avirudham tatha manmhyadinaiii sva-skandharohasambhave ’py akunthita- 
iakter vedasya itara-vastu-pratipadakatva-vat svd-pratipddakatvam apy 
astu | Ata em sampradaya-vido ’kmthitdik iaktim vedasya darsayanti 
“ chodand hi bhutam bhmishyantam sukshmam vyavahitam viprakrishtam 
ity evanjdtiyam artham saknoty avagamayitum ” iti | Tatha sati veda- 
muldydh smrites tad-ubhaya-mulayalj, loka-prasiddhes cha prdmdnyam 
durvaram | Tasmdl lakshana-pramana-siddho vedo na kenapi churvdkadind 
'podhnrh iakyate iti sthitam | 

Nanv astu nama Vedakhyah kaiehit padurthah | tathdpi ndsau vyd- 
khydnam arhati apramanatvena anvpayuktatvdt \ Na hi Vedah pramanam 
tatrlakshanasya tatra duhsampadatvat | tatha hi “ samyag anubhava-sd- 
dhanam pramanam’’ iti Icechil lahshanam dhuh \ apare tu “ anadhigatdr- 
tha-gantripramanam ” ity dchakshate | na chaitad ubhayam vede sambha- 
vati | mantra-brdhmandtmako hi vedah \ tatra mantrdh kechidabodhakdh \ 
“ amyak sd te Indra rishfir” (E.V. i. 169, 3) ity eko mantrah \ “Yd- 
dri&min dhayi tarn apasyayd vidad” (R.Y. v. 44, 8) Uy anyah 1 “S’rinyd 
ivajarbhari turpharltu ” (R.V. x. 106, 6) ity aparah \ “Jpdnta-manyits 
tripala-prabharmd ” (R..V. x. 89, 6) ity-udayah ttduhdrydh | na hy etair 
mantraih lcaschid apy artho ’vabudhyate | etcshv anubhavo era yadd ndsti 
tada tat-samyaktvam tadlya-sadhanatvam cha durapetam \ “ Adhah svid 
asid ” (R.V. x. 129,6) iti mantrasya bodhahatve 'pi “ sthunur ra purusho 
va” ityddi-vakya-mt sandigdhurtha-bodhakatrad ndsti prdmdnyam | 
“ Oshadhe trdyasva cnam ” (Toitt. Sanh. i. 2, 1, 1) iti mantro darbha- 
vishayali | “Svadhite md cnam himslr ” (Taitt. Sanh. i. 2,1, 1) iti kshura- 
vishayah | “Sj'inota grdvdnah ” iti pdshdna-vishayah | Etcshv achetand- 
ndih darbhaAcskura-pdshdndndih chetana-vat sambodhanam iruyate | tato 
“ dvau chandramasdv ” iti vdhya-vad viparltartha-bodhakatvad aprdmun- 
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yam | “EkaJt eva Rudro m dvitnjo 'vatasthe ” | “ wfas'r&ji saimmiMyt- 
Rudrdh aihi bhumyum” a ity anayas ta mantrayo)' “yimjftvrim ahum 
mauni" ity vukya-vad vyaghuta-bodhakatvad apruinunymn \ “ApahzmA: 
drnhi” (Taitt. Sanh. I. 2, 1, 1) iti mantro yajamanaiya Mimro-hah 
galena sirasah hledanam brute | “S’ubhike kirah aroha Mhagmti mnkham. 
mama” iti mantro vivaha-kale mangalaclwran&rtlmn pnshpa-nirmitayuh _ 
hibhikayah vara-badhvoh sirasy avasthanam brute | tayok eha mmtbrayor 
Ma-prasiddharthdnuvaditvud anadhigatartha-gantritvmoi nasti- ) tamdd 
mantra-bhago na pramanam \ 

Atra tichyate \ “Amyag”-udi-mantranam ariho Yashena niruUa- 
granthe ’vabodhitah | tat-parichaya-rahitaiium amvabodho m mantranaih 
dosham avahati \ Ata eva atra loka-nyayam udaharanti “ na bsha sthanor 
aparudho yad enam andho na pakyati \ pxvrushaparadho smnbJuwati ” iti | 
“Adhah svid asld” iti mantras cka na sandeha-pralodhanaya pravrittad} 
kimtarhi jagat-karanasya para-vastum 'tigamblnratvam miehetum eva 
pravrittah | tad-artham eva hi giiru-kastra-s'a-mpraddya-rahitair durbo- 
dhyatvam “adhah svid” ity arnya vaeho-bhangya upanyasyati | Sa eva 
abhiprayah vparitaneshu “ko addha veda” (B.Y.6) ity adi- 
mantreshu spashttkritah | “ Oshadhy”-adi maxAreshv api ehetanah eva 
tat-tad-abhimani-devatas tena tena namna sambodhyante | tab elm devatah 
bhagavata Badarayanena “ abhimani-vyapadekas tu ” iti sutre sntritah \ 
Ekasyapt Rudrasya sva-mahimna sahasra-murtti-svikarad nasti paras- 
param vyaglmtah | Jaladi-dravyena sirak-kledanader loka-siddhatvc 'pi 
tad-abhimuni-deratanugrahasya aprasiddhatvat tad-mshayatvena ajnatur- 
tha-jndpakatvam | tato lalcsham-sadbhavad asti manti'a-bhagasya pra- 
manyam \ 

“ But, some will say, there is no such thing as a Yeda; how, then, 
can there be a Itig-veda, forming a particular piirt of it ? For what is 
this Yeda ? It has no characteristic sign or evidence.; and without 
these two conditions, nothing can be proved to exist. For logicians 
hold that ‘ a thing is established by characteristic signs and by proof.’ 
If you answer that ‘ of the three kinds of proof, perception, inference, 
and scripture, the Yeda is the last, and that this is its signthen the 
objectors rejoin that this is not true, for this sign extends too far, and 
includes also Manu’s and the other Smritis; since there exists in them 

62 The Vajasaneyi Sanhita, rri. 53, has, asmikhyata saMsrani ye jRudrdh adhi 
bhmnyam j 
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also tins ciiataptexistie of Scripture, viz. that in virtue of common con¬ 
sent it fa a 'perfect instrument for the discovery of what is invisible.’ 
If you prodeed, '|he Teda is faultless, in consequence of its charac¬ 
teristic that it has no person (purusha) for its author;’ 63 they again 
reply, ‘Hotso; for as the Yeda likewise was formed by Paramesvara 
(God), it had a person {purusha) for its author.’ If you rejoin, ‘ It had 
’ no person {purusha) for its author, for it was not made by any embodied 
living being; ’ fthey refuse 64 to admit this] on the ground that, accord¬ 
ing to such Yedic texts as ‘Purusha has a thousand heads,’ it is clear 
that Isvara (God) also has a body. If you urge that apaurusheyatva 
(‘the having had no personal author’) means that it was not composed 
by a living being endowed with a body which was the result of works • 
—the opponent denies this also, inasmuch as the Vedas were created 
by particular living beings—Agni (fire), Vayu (wind), and Aditya (the 
sun); for from the text ‘ the Eig-veda sprang from Agni, the Yajur- 
veda from Vayu, and the Sama-veda from Suiya,’ etc., it will be seen 
that Isvara was the maker, by inciting Agni and the others. If you 
next say that the’ Yeda is a collection of words in the form of Mantras 
and Brahmanas, the objectors rejoin, ‘ Not so, for it has never yet been 
defined that a Mantra is so and so, and a Brahmana so and so.’ There 
exists, therefore, no characteristic mark of a Yeda. Nor do we see any 
proof that a Veda exists. If you say that the text, ‘ I peruse, reverend 
sir, the Eig-veda, the Yajur-veda, the Sama-veda, and the Atharvana 
as the fourth,’ is a proof, the antagonist answers, ‘No, for as that text 
is part of the Yeda, the latter would be open to the objection of depending 
upon itself; for no one, be he ever so clever, can mount upon his own 
shoulders.’ If you again urge that such texts of the Smriti as this, 
‘ It is the Yeda alone which is the source of blessedness to twice-born 
men, and transcendent,’ are proofs, the objector rejoins,’ ‘ Not so ; since 
these too must be rejected^ as being founded on the same Yeda.’ The 

63 Or, the meaning of this may bo, “ If you urge that, as the Veda has no personal 
author, there is—in consequence of this peculiar characteristic—no (law (in the pro¬ 
posed definition), etc." 

M I have translated this, ns if it there had been (which there is not) a negative 
particle na in the printed text, after tho iti cket, os this seems to mo to be necessary 
to the sense. I understand from Prof. Muller that the negative particlo is found in 
some of the MSS. [I am, however, informed by Prof. Goldstuokor that na is often 
omitted, though understood, after iti cheth) 
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evidence of the senses and other ordinary sources of knowledge Ought 
not even to be doubted. 05 And common report in reference to the 
Veda, though universal, is erroneous, like such phrases as ‘ the blue 
sky,’ etc. Wherefore, as the Veda is destitute of characteristic sign 
and proof, its existence cannot be admitted. Such is the first side of 
the question. 

“ To this we reply: The definition of the Veda, as a work composed' 
of Mantra and Brahmana, is unobjectionable. Hence Apastamba says 
in the Yajnaparibhasha, ‘the name of Mantra and Brahmana is Veda.’ 
The nature of these two things will be settled hereafter. 00 The sense 
we attach to the expression ‘ consisting of sentences which had no per¬ 
sonal author ’ will also be declared further on. Let the proofs which have 
been specified of the existence of the Veda, viz. the Veda (itself), the 
Smriti, and common notoriety, be duly weighed. Although jars, cloth, 
and other such [dark] objects have no inherent property of making them¬ 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings to mount on their own 
shoulders, let the Veda through the keenness of its power be held to have 
the power of proving itself, as it has of proving other things. 07 Hence 
traditionists set forth this penetrating force of the Veda; thus, * Scrip¬ 
ture is able to make known the past, the future, the minute, the distant, 
the remote.’ Such being the ease, the authority of the Smriti, which 
is based on the Veda, and that of common notoriety, which is based on 
both, is irresistible. Wherefore it stands fast that the Veda, which is 

65 The drift of this sentence does not seem to me clear. From what immediately 
follows it would rather appear that the evidence of the senses may be doubted. Can 
the passage be corrupt ? 

06 See the First Volume of this work, pp. 2 if. and the Second Volume, p. 172. 

07 The same thing had been said before. by S'ankfira Acharyya (who lived at the 
end of the 8th or beginning of the 9th century, a.d. See Colebrooke’s Misc. Essays, 
i. 332), in his commentary on the Brahma Sutras, ii. 1 , 1: Ycdasya hi nirapeksham 
svarlhe pivmiiyyahi raver iva rupa-vishaye \ punisha-vac/msam tu mulantarapeksham 
svdrthe promanyam vaktri-smriti-vyavahitam elm iti viprakarshah | “ For the Veda 
has an independent authority in respect of its own sense, as the sun has of manifesting 
forms. The words of men on the other hand, have, as regards their own sense, an 
authority which is dependent upon another source [the Veda], and which is separated 
[from the authority of the Veda] by the fact of its author being remembered. Herein 
consists the distinction [between the two kinds of authority]." 
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cstnbksI’.Bili^-cliaTaoteristio sign, and by proof, cannot be overturned by 
the GMreafeiB or any other opponents. 

“But lot it be admitted that there is a thing called a Yeda. Still, 
the opponents say,,it does not deserve explanation, being unsuited for it, 
since it does not constitute proof. The Yeda, they urge, is no proof, as 
it is difficult to show that it has any sign of that character. How, 
some define proof as the instrument of perfect apprehension; others 
say, it is that which arrives at what was not before ascertained. 
But neither of these definitions can bo reasonably applied to the Veda. 
For the Yeda consists of Mantra and Brahmana. Of these mantras 
some convey no meaning. Thus one is amyak sd te Indra rishtir, etc.; 
another is y&dfiknin, etc.; a third is srintjd iva, etc. The texts 
Spantm-mmyttlj, , 63 eto., and others may be adduced as further examples. 
Now no meaning whatever is to be perceived through these mantras; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or be instruments of apprehension. Even if 
the mantra adhah svid asid upari svid asld, ‘ was it below or above r ’ 
(R.V. x. 129, 5) convey a meaning, still, like such sayings as ‘ either a 
post or a man,’ it conveys a dubious meaning, and so possesses no au¬ 
thority. The mantra, ‘ deliver him, o plant,’ has for its subject grass. 
Another, ‘do not hurt him, axe,’ has for its subject an axe (kshitra). 
A third, ‘hear, stones,’ has for its subject stones. In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Veda 
as if they were intelligent. Hence these passages have no authority, 
because, like the saying, ‘ two moons,’ their import is absurd. So also 
the two texts, ‘there is one Rudra; no second has existed,’ and ‘the 
thousand Rudras who are over the earth,’ involving, as they do, a mu¬ 
tual contradiction (just as if one were to say, ‘ I have been silent all 
my life ’), cannot be authoritative. The mantra a pah undantu expresses 
the wetting of the sgcrificer’s head with water at the time of tonsure; 
while the text ‘ kibKike,’ etc. (‘ garland, mount on my head and decorate 
my face ’) expresses the placing of o garland formed of flowers on the 
heads of the bridegroom and bride, by way of blessing, at the time of 
marriage. Now, as these two last texts merely repeat a mutter of 

CB See Nirukta, v. 12, and vi. 15, and Koth’s Illustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought ugaiust these 
different texts is just or not. 
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common notoriety, they cannot be said to attain to what was noifiteiore 
ascertained. Wherefore the Mantra portion of the Yeda is destitute of 
authority. 

“ To this wo reply, the meaning of these texts, 1 mmjah,'’ and the 
others, lias been explained by Yasha in the Sirukta.” The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
■ popular maxim, ‘ it is not the fault of the post that the blind mail does 
not see it; the reasonable thing to say is that it is"thertttan’s fault.’ 
The mantra ‘adhah svid,’ etc.'(‘was it above or below?’) (B.Y. x. 129, 
5) is not intended to convey doubt, but rather to signify the'-extreme 
profundity of the supreme Essence, the cause of the world. With this 
view the author intimates by this turn of expression the difficulty which 
persons who are not versed in the deep Scriptures have, in compre¬ 
hending such subjects. The saiuo 'intention is- manifested in the fol¬ 
lowing mantras ho ad,dim veda, etc. (B.Y. x. ^29, 6) (‘who knows ?’ 
etc.) In the texts oshadhe, etc. (‘o herb,’ etc.), the deities who pre¬ 
side over th.ese various objects are addressed by these.several names. 
These deities are referred to by the venerable Badaralyana in the apho¬ 
rism abhimani-vyapadesali. As Budra, though only one, assumes by his 
power a-thousand/orms, there is no contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good¬ 
will of the deities who jireside over these objects is'Ubt generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Yeda, being 
shown to have a characteristic mark, is authoritative.” f 

Sayana then, in p. 11 of his Preface, proceeds to extend his argu¬ 
ment to the Brahmanas - . These are divisible into two parts, Precepts 
(ridhi). and Explanatory remarks ( arihavuda ). Precepts again are either 
(a) incitements to perform some act in which a man has not yet'JBflgaged 
(, apravrilta-pravarltamm\ such as are contained in the ceremonial sec¬ 
tions ( Karma-kanda ); or (i) revelations of something previously unknown 
(i ajna.ta-jnapanmn ). such as are found in the portions which treat of sa¬ 
cred knowledge or the supreme spirit ( Brahma-kandit ). Both these parts 

69 See the Journal of the RoyahAsiatic Society for 1S66, pp. S23, 329, 334, and 
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are objected ,£o as unauthoritative. The former is said (1) to enjoin 
things afterwords declared to be improper; and (2) to prescribe in some 
tests things which are prolnbited in others. Thus in the Aitareya, 
Taittirlya, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, “ This or that must not be 
regarded j ” “ This must not be done in that way ” {tat tad na adrit- 
yam j tat tcctha na haryyam ).™ And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacrifice; whilst satisfaction never fails to be ex¬ 
perienced, immediately after eating ( jyotishfomddishv apy anushthdnd- 
nantaram eva cha svargadi-phalam na upalabhyate \ m hi bhojandnan- 
taraih tripter amtpalambho’sti |). The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitions are 
respectively applicable to people belonging to different Sakhas or Yedic 
schools; just as things forbidden to a man in one state of life ( dsrania) 
are permitted to one who is in another. It is thus the difference of per¬ 
sons which gives rise to the apparent opposition between the precepts 
( tathajarttiladi-vidhir attra nindyamdno 'pi Jcvachit sdlchdntare bhaved iti 
chet | bhavatu nama | pramanyam api taeh-chhdhhddhydyinam prati bha- 
vhhyati \ yuthd grihasthdirame nishiddham api pardnna-bhojanam dsra- 
mdntaretshu pramdnikaiti tad-vat \ anena nyayena mrvattra paraspara- 
vinMhau vidhi-nishedhau purusha-bhedeha vyavasthdpanlyau yathd man- 
trcshu patha-bhedah |). In the same way, it is'remarked, the different 
S'akfias adopt different leadings in the mantras. As regards the objection 
raised to the authoritativeness of the revelations of things hitherto un¬ 
known, which .are made in the Brahma-kanda, that they are mutually 
contradictory—as when the Aitareyins say, Atmd vai idam clcah eva agrc 
dslt, “This was in the beginning soul only ; ” whilst the Taittiriyakas 
on the other hand affirm, asad vai idam ogre dslt, “ This was in the be¬ 
ginning non-existent; ”—the answer is given that it is determined by a 
particular aphorism (whioh is quoted) 71 that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, but merely an 

w Compare the quotation given above, p. 54, from the S'atapatha Brahmana, iv. 
1, 2, 19. 

n Brahma Sutra, ii. 1, 7, appears to bo intended; but the text of it as givon by 
Sayantt does not correspond with that in tho Bibliotheca Indicn. 
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undeveloped condition (. . . . iti sutre TaittirZya^atd-vufci/iasya macfa 
ehhabdasya na k'unya-paratvmh kintv myaktdmstliU-pmratvmii ffi mnni- 
tam |). ,z Sayana accordingly concludes (p. 19 of 3ns Preface) fhat the 
authority of the whole Veda is proved. .. , 

II.—The second passage which I shall quote is from the.Yedartha- 
prakasa of Madhava Acharyya on the Taittiriya Yajur-veda (,p. I If. in 
the Bibliotheca Indica). Madhava was the brother of Sayaga, 78 and 
flourished in tho middle of the 14th century (Colehrooke’s HIsc. Ess. 
i. 301): 

Nairn fa 'yam vedo ndma fa vd asya vulmya.-prayojam-mnbandh01ii- 
kdnnah hatham vd tasya prdmdnyam | na khah etasmin sarvasminn asati 
vedo vydkhyana-goggo bhavati \ Atra uchyate | Islita-prdpty-miishta-pari- 
lidrayor alaukikam wpdyam yo grantho vedayati sa vedah | Alaakika-pa- 
dena pratyaksh&numdne vyavartyete \ Amibhuyamanasya srak-ehandma- 
vanitader ishta-prapti-hetiiimam aushadha-sevader emishtarpm-iheara-hetut- 
vam eha pratyaksha-siddham | Svendnubhavishyamdnasya pnrwhantara- 
gaiasya eha tathatvam mumana-gamyam | ‘'Maiiitarldbluivi-janma-gata- 
mkhadikam animdna-gamyam" iti -diet | na | tad-vikeshasya amvagamat | 
Na khalu jyotishtomddir ishta-prdpti-hetuh kalmja-bhaUlmna-varjanddir 
anuhta-parihdra-hetur ity arnum artham veda-vyatirehena anumdm-sahas- 
rendpi tdrkika-siromanir apy asyavagankim kaknoti \ Tarndd alwuhifa~ 
paya-bodhako vedah iti lakshanasya na atwydptaik | ata evolstam | “ Pra- 
tyakshendnumitya vd yas twpdyo na budhyate-] Etam vindanti vedena 
iasmad vedasya vedatd ”*:iti | sa eva wpdyo vedasya viehayah \ tad-bodhah 
eva prayojanam \ tad-bodhartM cha adhikarl | tern saha tipakdryyopakd- 
raka-bhdvah sambandhah | nanu “ evam sati stri-kudra-sahitah sarve vedd- 
dhilcarinah syur ‘ ishtam me sydd anishtam md blind ’ iti asishah sdrvaja- 
nmatvat ” | maivam \ stri-kudrayoh saty vpdyc bodhdrthitve hetv-antarena 
vedudhikurasya pratibaddhatvdt ». | vpanltaeya eva adhyayanadhikdram 

12 Compare with this the passages quoted from the S'atapatlia and Taittiriya Brah- 
manas in the First Volume of this worlt,pp. 19 f., 24 f., 27 f., and from theTaitt. Sahh. 
and Brah. in pp. 52 and 63; and see also the texts referred to and commented upon 
in the Journ. of the Roy. As. Soo. for 1864, p. 72, and in the No. for 1865, pp. 
345-348. 

13 Whether either of these two brothers, who were ministers of state, were the 
actual writers of the works which hear their names, or whether the works were com¬ 
posed hy Pandits patronized by the two statesmen, and called after the names of their 
patrons, is a point which I need not attempt to decide. 
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bnroni i&tili'hfti-mupanltayoh stri-kudrayor vedadhyayanam anishta-prdp - 
U-Ji£tt!r"’iiiboil1imjaU \ katham twin tayos tad-updydvagamah \ purdnd- 
SMthw iti irUmah f ata evohtam | “ strl-sudra-dvijabandhunam trayz na 
ti’xAiAjoohard \ itiBhdratam dkhyanam munina hripayd kritam” (Bhag. 
Pitt. i. 4, 25) | iti | tasmad upanltair eva traivwnikair vedasya sam- 
bandhalt, \ tat-prdmanyam tu lodhahatvat svatah eva siddham \ pauru- 
slicya-vuln/afo 1m bodhalcam api sat purusha- gata-bhranti-mulatva-sam- 
bhdvanmyd tat-parihardya mula-pramdnam apekshate na tu vedah | tasya 
mtyatvena valctri - dosha - sankanudayat | . . . . Nann vedo 'pi Kdlidd- 
sadi~vdkya-vat pauruskeya% eva Brahma-hdryyatva-iravandt | “richah 
samatti jaynirc | ehhwtddmsi jajnire tasmad yajus tasmad ajdyata ” iti 
iruteh | ata evaBadarayanah (i. 1, 3) “ sdstra-yonitvud” iti sutrena Brak- 
mam veda-Mranatvam avoehat l maivam \ sruti-smritibhydm nityatvdva- 
gamdt | “vdelm Tirupa nityayd ” (B..V. viii. 64, 6) iti iruteh, | “ madi- 
nidltand nityd tag utsrishta svayamblmva ” iti smritei cha \ Bddard- 
yano ’pi dewMdldkarane sutraydmdsa (i. 3, 29) “ ata eva cha nityatvam ” 
iti | twin “ pwaspwa-virodhah ” iti chet \ na \ nityatvasya vydvahdri- 
katvdt | srishfcr urdhvam samhdrdt purvam vyavahdra-kdlas tasmin ut- 
patti-vinaiddariandt \ kdldkdsddayo yathd nitydh evam vedo 'pi vyavahd- 
ra-ledle KaUddsddi-vukya-vat purusha-virachitatvulhdvud nityah | adi- 
srishtm tu kdldhiiddi-vad eva Brahmanah sakusud vedotpattir dmnd- 
yate | ato vishaya-bhedud na paraspara-virodhah \ Brahmano nirdoshat- 
vena vedasya vaktri-doshubhdvdt svatas-siddham prdmdnyam tad-avas- 
tham | tasmal lakshanarpramdm-sadbhdvad vishaya-prayojana-samban- 
dhedhikari-sadbhdvdt pfdmdnyasya susthatvdch cha vedo vydkhydtavyah 

“ Now, some may ask, what is this Veda, or what are its subject- 
matter, its use, its connection, or the persons who are competent to 
study it? and how is it authoritative ? For, in the absence of all these 
conditions, the Veda does not deserve to be expounded. I reply: the 
book which makes known ( vedayati ) the supernatural (lit. non-secular) 
means of obtaining desirable objects, and getting rid of undesirable 
objects, is the Veda. By the employment of the word “supernatural,” 
[the ordinary means of information, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands, sandal-wood, and women aro causes of gratification, and 
that the use of medicines and so forth is the means of getting rid 
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of what is undesirable. And -we ascertain by inference tbafc we sltalliffi 
future experience, and that other men now experience, the same results 
(from these same causes). If it he asked whether, then, the happiness, 
etc., of a future birth be not in the same way ascertainable by inference, 
I reply that it is not, because we cannot discover its specific character, 
Not even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Vedas, discover the 
truths that the jyotuJitoma and other sacrifices are the means of at¬ 
taining happiness, and that abstinence from intoxicating drugs’ 1 is the 
means of removing what is undesirable. Thus it is not too wide 
a definition of the Veda to say that it is that which indicates super¬ 
natural expedients. Hence, it has been said, ‘ men discover by the 
Veda those expedients which cannot be ascertained by perception or 
inference; and this is the characteristic feature of the Veda.’ These 
expedients, then, form the subject of the Veda; [to teach] the know¬ 
ledge of them is its use; the person who seeks that knowledge is 
the competent student; and the connection of the Veda with such 
a student is that of a benefactor with the individual who is to be 
benefited. 

“But,,if such be the case, it may be said that all persons whatever, 
including women and S'udras, must be competent students of the Veda, 
since the aspiration after good and the deprecation of eyil are common 
to the whole of mankind. But it is not so. Bor though’ the expedient 
exists, and women and S'udras are desirous to know it, they are de¬ 
barred by another cause from being competent students of the Veda. 
The scripture (iast-ra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Veda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S'udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness? We 
answer, from the Puranas and other such works. Hence it has been 
said, ‘ since the triple Veda may not be heard by women, S'udras, and 
degraded twice-born men, the Hahabharata was, in his benevolence, 

71 Kalnnja-ihakshamm is mentioned in the Commentary on the BbKgavata Pnrana, 
x. 33, 28. In his translation of the Kusumanjali, p. 81, note, Professor Cowell pays: 
“ Some hold the Zalmya to be the flesh of a deer killed by a poisoned arrow—others 
hemp or bhang,—others a kind of garlic. See Ragkunandana’s Ekadadi tattva.” 



OF SHE VEDAS, HELD BY INDIAN AUTHORS. 69 

compote,® fertile Muni.’ 76 . The Veda, therefore, has only a relation to 
men.'oftfife three superior classes who have obtained investiture. 

■“ Their the authority of the Veda is self-evident, from the fact of its 
oommtmieating knowledge. Tor though the words of men also com¬ 
municate knowledge, still, as they must be conceived to participate in 
the fallibility of their authors, they require some primary authority to 
remedy that fallibility. But such is not the case with the Veda; for 
as that had no beginning, it is impossible to suspect any defect in the 
utterer. . . . 

“A doubt may, however, be raised whether the Veda is not, like the 
sentences of Kalidasa and others, derived from a personal being,’ 6 as it 
proclaims itself to have been formed by Brahma, according to the text, 
‘ the Rich and Saman verses, the metres, sprang from him; from him 
the Yajush was produced; ” 7 in consequence of which Badarayana, in 
the aphorism 78 ‘since he is the source of the sastra,’ has pronounced 
that Brahma is the cause of the Veda. But this doubt is groundless; 
for the eternity of the Veda has been declared both by itself, in the 
text, ‘ with an eternal voice, o Virupa,’ 73 and by the Smriti in the 
verse ‘an eternal voice, without beginning or end, was uttered by 
the Self-existent.’ 80 Badarayana, too, in his section on the deities 
(Brahma Sutras, i. 3, 29) has this aphorism; ‘ hence also [its] eternity 
[is to be maintained].’ If it be objected that these statements of his 
are mutually conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Vedas, it is to be understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc¬ 
tion of the universe, since, during this interval, no worlds are seen to 

76 See the quotation from the Bhagavata Purana, above, p. 42. 

76 This seems to be the only way to translate pauhesheya, as purrnha cannot here 
mean a human being. 

77 R.V. x. 90. 9, quoted in the First Volume of this work, p. 10; and p. 8, above. 

78 Brahma SOtras, i. 1, 3, p. 7 of Dr. Ballantyne’s Aphorisms of the Vedanta. 

78 These words are part of Rig-veda, viii. 64, 6: Tamm nutiam abhtitjavc n7r/w 
Virupa nityayd | vyiuhnc chodasva sttshtiitim \ " Send forth praises to this hctiveu- 
pgpiring and prolific Agni, o Virupa, with an unceasing voice [or hymn].” The word 
nityayd 6eems to mean nothing more than “ continual,” though in the text I have 
rendered it “ eternal,” ns tho author's reasoning requires. Colebrooko (Miso. Ess. i. 
306), however, translates it by “ perpetual” I shall again quote and illustrate this 
verse farther on. 

88 This line, from tho M.Bh. S'antip. 8533, has already boon cited above, in p. 16. 
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originate, or to be destroyed. Just as time and .udher. (sj’a.ee^ -arc 
eternal, 81 so also is the Yeda eternal, because, .during the-period of 
mundane existence, it has not 'been composed by any person, As the 
works of Kalidasa and others hare -been. 82 hfevertbeless, the. Yeda, like 
time and aether, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different points. ,Amd 
since Brahma is free from defect, the utterer of the Yeda. is consequently 
free from defect; and therefore a self-demonstrated authority resides in 
it. Seeing, therefore, that the Yeda possess a characteristic mark, and 
is supported by proof, and that it has a subject, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted.” 

Sect. YIII.— Arguments of the Mimansalcas and Vedantins in support 
of the eternity and authority of the Vedas. 

I shall now proceed to adduce some of the reasonings by which the 
authors of the Purva Hlmansa, and Yedanta, aphorisms, and their com¬ 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Yedas ate' eternal^ as well as 
Infallible. ■ 

I. —Purva MlmB.nsa.-~ I quote the following texts of the Purva Ml- 
mansa which relate to this subject from Dr. Ballantyne’s aphorisms of 
the Mlmansa, pp. 8 ff . 63 I do not always follow the words of Dr. Bal¬ 
lantyne’s translations, though I have made free use of their substance. 
(See also Colebrooke’s Slisc. Ess. i. 306, or p. 195 of ‘Williams and 
Norgate’s ed.) The commentator introduces the subject in the follow¬ 
ing way : 

81 Passages affirming both the eternity of the rather, and its creation, are given in 
the First Yolnme of this work, pp. 130 and 506. 

si The same subject is touchod oh by Sayana, at p. 20 of the introductory portion 
of his commentary on the Rigveda. The passage will be quoted at the end of the 
next section.” 

68 Since tho 1st edition of this Volume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of the MimansS Sutras with 
the commentary of S’abara Svamin by the appearance of the first, second, and part of 
.third, Adbyayas in the Bibliotheca Indica. 



•03?' t'HE VEDAS, HELD BY INDIAN AUTHORS. 


SvtlS.8$0iq/Q'r idpatiy-anantaram puruskena kalpita-sanketatmaka-sam- 
ImidkMpUIMpitatreat puruska-kalpita-sambandha-jndnapelcshitvilt sab- 
dasga imtha pratyakska-jndnam haktikadav, satyatvam vyabkickarati tatka 
piWVshSMiiHetmm habile ’pi satyatva-vyabhichara-sambhavat na dkarme 
chodana pramanam iti purva-pakske siddkantam aka | 

“Since, subsequently to the production of words and the things 
signified by them, a connection of a conventional character has been 
established between the two by the will of man, and since language 
is dependent upon a knowledge of this conventional connection de¬ 
termined by man, [it follows that] as perception is liable to error in 
respect of mother-of-pearl and similar objects [by mistaking them for 
silver, etc.], so words also may be exposed to the risk of conveying unreal 
notions from [their sense] being dependent on human will; and con¬ 
sequently that the Yedic precepts [which are expressed in such words, 
possessing a merely conventional and arbitrary meaning] cannot be au¬ 
thoritative in matters of duty. Such is an objection which may be 
urged, and in reply to which the author of the aphorisms declares the 
established doctrine.” 

Then follows the fifth aphorism of the first chapter of the first book 
of the Mlmansa : Autpattikas tu w sabdasya m arikena sambandkas (c) tas- 
ya m jndnam 101 ypadckoP ’vyatirekas cha tel artke ’nupalabdke m tat (i) prama¬ 
nam Bador&yOnd&ja anapekskatvat | which may be paraphrased as fol¬ 
lows : “ The connection of a word with its sense is coeval with the 
origin of both. In consequence of this connection the words of the 
Yeda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. Such Yedic injunctions constitute the 
proof of duty alleged by Badarayana, author of the Vedanta Sutras; 
for this proof is independent of perception and all other evidence.” 

I subjoin most of the remarks of the scholiast as given by Dr. 
Ballantyne, indicating by letters the words of the aphorism to which 
they refer: 

(a> Autpattikah | svabkdvikah | nityahiti yavat | “Autpattika (original) 
mean6 natural, eternal in 6hort.” 

m S'abdasya \ nitya-veda-gkataka-padaeya “ agniholram juhuyat svarga- 
kdmah ” ity&dek | “S'abda (word) refers to terms which form part of 
the eternal Yeda, 6uch ns, ‘ the man who desires heaven should perform 
the Agnihotra sacrifice.’ ” 
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lc) Sambandha (connection), “in the nature of power,”Y,#hcc6r£iing 
to Dr. Ballantyne, depending on the divine will that such and such 
words should coilvey such and such meanings. 

m Aias tasya | dharnutsya ] “‘Hence’ is to be supplied before ‘this,’ 
which refers to ‘ duty.’ ” 

l0) Jnanam \ atra karane lyuf | jnapter yathdrtha-jnanasya Icaranam | 
“ In the w-.rd jnana (knowledge) the affix jy*{<‘‘has the force of ‘in¬ 
strument,’ ‘ an instrument of correct knowledge.’ ” • 

(f > Upadebah | artha-pratip&danam | v “ Instruction, i.e. the establish¬ 
ment of a fact.” ’ ' 

<b> Avyatirelcah | myabhichari drisyate atadi | “ ‘ Unerring,’ i.e. that 
which is seen not to deviate from the fact.” • 

ft) Nam “vahnimun iti sabda-sra/vandnatittvi’am'pratyahhem vafaiiffi 
drishtva sabde prmnatvani grilmuti iti Ulce pratiddhsh, pndyalcshadltara- 
pramam-sapehhatvat sabdgsya so, Icatham dharme prmnanam ata aha 
“ aiwpalabdhe ” iti \ anupalabdhe pratyahhadipramdmir agnate ’rthe | 
“ Since it is a matter of notoriety that any one who has heard the words 
' [the mountain is] fiery ’ uttered, and afterwards sees the fire with his 
own eyes, is [only] then [thoroughly] convinced of the authority of the 
words, it may he asked how words which are thus dependent [for con¬ 
firmation on] perception and other proofs, can themselves constitute the 
proof of duty? In reference to this, the word amipalaMhe.^ in regard 
to matters imperceptible’) is introduced. It signifies ‘matters which 
cannot be known by perception and other such proofs.’ ” 

(i) Tat | vidhi-ghatita-vahjam dharme pramdnam B&darayanacharyasya 
sammatam \ ayam abayah | ‘parvdto vahmman’ iti doshavat-ptimsha- 
prayuhtam valcyam arihaiii vyabhicharati | aiah prdmdnya-nischaye praty- 
ahhadiiam apehhate | tathd ’gnihoiram julmti iti valcyam tola-traye 
’py artham m -vyabhieharati | ata itara-nirapchslmm dharme pramanam \ 
“This, i.e. a [Yedio] sentence consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The purport is this. The 
sentence, 1 the mountain is fiery,’ when uttered by a person defective 
[in his organ of vision], may deviate from the reality; it therefore 
requires the evidence of our senses, etc.’ to aid us in determining its 
sufficiency as proof. 'Whereas the Vedic sentence regarding the per¬ 
formance of the Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future; and is therefore a proof of duty, in¬ 
dependently of any other evidence.” 
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ThscoaxtiSUtotor then proceeds to observe as follows: Parva-sutre 
£ttM&r£:(gje&mmiimdho mtyah ityuktam \ tack cha sabda-nityatcadhinam 
iti tai sfsucffmyishir adauiabdanityatva-vadi-matam purva-paksham upa- 
dctyaU |.“ In the preceding aphorism it waS declared that the connection 
of words and their meanings [or the things signified by them] is eternal. 
Desiring now to prove that this [eternity of. connection] is dependent 
on the eternity of words [or sound], he begins by setting forth the first 
side of the question, • viz. the doctrine of those who maintain that 
sound is not eternal.” 

This doctrine is accordingly declared in the sis following aphorisms 
{sUtras), which I shall quote.and paraphrase, without citing, in the 
original, the accompanying Comments. These. the reader will find in 
Dr. Ballantyne’s work. 

Sutra 6 .—Karma eke tatra 'darianat | “ Some, i.e. the followers of 
the Nyaya philosophy, say that sound is a product, because we see that 
it is the resulfof effort, which it would not be if it were eternal.” 

Sutra 7 .—Asthanat | “ That it is not eternal, on account of its 
transitoriness, i.e. because after a moment it ceases to be perceived.” 

Sutra 8.— Karoti-sabdat | “ Because, we employ in reference to it 
the expression ‘making,’ i.e. we speak of ‘ making ’ a sound.” 

Sutra 9.— Sattmntare yaugdpadyiit | “ Because it is perceived by 
different persons at once, and is consequently in immediate contact with 
the organs of sense of those both far and near, which it could not be if 
it were one and eternal.”' 

Sutra 10.— Prakriti-vikrityoP cha \ “Because sounds have both an 
original and a modified form; as c.g. in the case of dadhi atra, which 
is changed into dadhy atra, the original letter i being altered into y by 
the rules of permutation. Now, no substance which undergoes a 
change is eternal.” 

Sutra 11.— Yriddhii cha, kartri-bhumnadsya I “Because sound is 
augmented by. the number of those who make it. Consequently the 
opinion of the Mamansakas, who say that sound is merely manifested, 
and not created, by human effort, is wrong, since even a thousand 
manifesters do not increase the object which they manifest, as a jar is 
not made larger by a thousand lamps.” 

These' objections against the Mlmansaka theory that sound is mani¬ 
fested, and not created, by thoso who utter it, are answered in the 
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Sutra 12 .—Smnaih tu tatra Aatr&a.min | “ But, according to -both 
schools, viz. that which holds sound to be created, and that "which, 
regards it as merely manifested, the perception of it is alike momen¬ 
tary. But of these two views, the theory of manifestation is shown, in 
the next aphorism to he the correct one.” 

Sutra 13 .—Satah param adarsanam mshaydndgamdi | “The non- 
perception at any particular time, of sound, which, in reality, perpe¬ 
tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, i.e. sound. Sound is eternal, because we 
recognise the letter h, for instance, to be the same sound which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. The still atmosphere 
which interferes with the perception of sound, is removed by the con¬ 
junctions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes per¬ 
ceptible. 64 This is the reply to the objection of its ‘transitoriness’ 
(Sutra 7).” 

An answer to Sutra 8 is given in 

Sutra 14. — Prayogasya param | “The word ‘making’ sounds, 
merely means employing or uttering them.” 

The objection made in Sutra 9 is answered in r ' * V 

Sutra 15.— Aditya-vad yaugapadytm | “One sound is simultane¬ 
ously heard by different persons, just as one sun is seen by them at one 
and the same time. Sound, like the sun, is a vast, and not a minute 
object, and thus may be perceptible by different persons, though remote 
from one another.” 

An answer to Sutra 10 is contained in 

Sutra 16 .—Farnantamm aviteraJi | “The letter y, which is sub¬ 
stituted for i in the instance referred to under Sutra 10, is not a modi¬ 
fication of i, but a distinct letter. Consequently sound is not modified.” 

The 11th Sutra is answered in ' 

Sutra 17. — Wada-vriddhih para 85 1 “ It is an increase of i noise,’ not 

a* “ Sound is unobserved, though existent, if it reach not the object (vibrations of 
air emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space hounded by the hollow of tho ear; for want of such 
appulse, sound, though existent, is unapprehcnded).”—Colebrooko, i. 306. 

65 The text as given in the Bibliotheca Indica has nadit-vriddhi-para. 
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of i otuid {li ii occasioned by a multitude of speakers. The word ‘noise’ 
refers to file ‘conjunctions and disjunctions of the air’ (mentioned under 
Sutra 13) winch enter simultaneously into,the hearer’s ear from dif¬ 
ferent quarters; ana it is of these that an increase takes place.” 

The nest following Sutras state the reasons which support the Ml- 
mansaka view; 

Sutra 18.— Nityas tu si/ad darsanasya pardrthatvdt \ “ Sound must 
be eternal, because its utterance is fitted to convey a meaning to other 
persons. If if were not eternal [or abiding], it would not continue 
till the hearer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist.” 

Sutra 19.— Sarvatra yaugapadyat | “ Sound is eternal, because it is 
in every case -correctly and uniformly, recognized by many persons 
simultaneously; and it is inconceivable that they should all at once fall 
into a mistake.” 

When the word go (cow) has been repeated ten times, the hearers 
will say that the word go has been ten times pronounced, not that ten 
words having the sound of go have been uttered; and this fact also is 
adduced as a proof of the eternity of sound in 

Sutra 20.— Sanhhydbhdvdt [ “ Because each sound is not numerically 
different fromitself repeated.” 

Sutra 21.— AnapelcshoMut | "Sound^s eternal, because we have no 
ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, since it 
arises from its conjunctions (see Sutra 17), and because the S'iksha (or 
Vedanga treating of pronunciation) says that ‘ air arrives at the con¬ 
dition of sound; ’ and as it is thus produced from air, it cannot be 
eternal.” A reply to this difficulty is given in 

Sutra 22.— Prakhydbhdvdch cha yogyasya | “ Sound is not a modi¬ 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive. No modification of air 
(held by the Naiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound.” 

- Sutra 23.— Zinga-darfandch cha | “And the eternity of sound is 
established by the argument discoverable in the Yedic text, ‘ with an 
eternal voice, o Yirupa.’ (See above, p. 69.) Now, though this sentence 
had another object in view, it, nevertheless, declares the eternity of 
language, and hence sound is eternal.” 
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" But though words, as well as the connection of word and sense,‘be 
eternal, it may he objected—as in the following aphorism—fiat S com¬ 
mand conveyed in the form of a sentence is no proof of duty.” . : - 

Sutra 24.— Uipattau va rachanuh spur arthasya it-tan-nimittabat | 
“ Though there be a natural connection between words and their mean¬ 
ings, the connection between sentences and their meanings is'a facti¬ 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the words. The connec¬ 
tion of sentences with their meanings is not (like the connection of 
words with their meanings) one derived from inherent power (see 
Sutra 5, remark |c) , above, p. 72), but one devised by men; how, then, 
can this connection afford a sufficient authority for duty ? ” 

An answer to this is given in 

Sutra 25.— Tad-ihutanum kriyurtUm samumnayo ’rtlmsya tan-mmit- 
tatvat | “ The various terms which occur in every Yedic precept are 
accompanied by a verb; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
containing a verb. A precept is not comprehended unless the individual 
words which make it up are understood; and the comprehension of the 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word.” 

Sutra 26 .—Lake sanniyamgt prayoga-samiTavrshali spat | “As in 
secular language the application of words is known, so also in the 
Yeda they convey an understood sense, which has been handed down 
by tradition.” 

The author now proceeds in the next following Sutras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Vedas. 

Sutra 27.— Fcdaihs chac7;e sannikarsham pimishakhyah | “Some (the 
followers of the Eyaya) declare the Yedas to be of recent origin, i.e. not 
eternal, because the names of men are applied to certain parts of them, 
as the Kathaka and Kauthuma.” 

This Sutra, with some of those which follow, is quoted in Sayana’s 
commentary on the E.V. vol. i. pp. 19 and 20. His explanation of the 
present Sutra is as follows: 

Yatha Maglmvaihsadayuh idanlntands tatha Dodah api | na tu vedah 
anadayah | atah eva veda-kartritoen-a purusha/i ukhydyante | Yaiyasikam 
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BhdrafaffbVdmiByaiaBdmdyanam ity atra yathd Bharatadi-kartritvena 
Vydcadmjali-vMyayante tathd JTathakdm Kautlmmam Taittirlyakam ity 
cvaih tat4nd-vcda-sakha-karttritvena Kathddindm dhhydtatvat paurush- 
cyah | Nmm nityanam eva vedanam vpadhyaya-vat sampradaya-pra- 
varttafiatvena M&tlmkadi-samakhya syad ity aiankya yukty - antaram 
s&trayati |... .kd tarhi Kathakady -dkhydyikayah gatir ity asankya 
' sampradayarpravarttanat sd iyam upapadyate \ 

“ Some say, that as the Raghuvamsa, etc., are modem, so also are 
the Vedas, and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the Vedas. Just as in the ease of the 
Mahabharata, which is called Vaiyasika (composed by Vyasa), and the 
Ramayana, which is called Valmlkiya (composed by Valmild), Vyasa 
and Valmlki are indicated as the authors of these poenis; so, too, Katha, 
Kuthumi, and Tittiri are showrrto be the authors of those particular 
S’akhas of the Vedas which bear their names, viz. the Kathaka, Kau- 
thuma, and Taittirlya; and consequently those parts of the Vedas are 
of human composition. After suggesting that the Vedas, though eternal, 
have received the name of Kathaka, etc., because Katha and others, as 
teachers, handed them down; he adduces another objection in the next 
Sutra.” 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras: “ What, then, is the fact in 
reference to the appellations Kathaka, etc. ? It is proved to have arisen 
from the circumstance that Katha, etc., handed down the Vedas.” I 
proceed to 

Sutra 28.— Anitya-dwrianach cha \ “It is also objected that the 
Vedas cannot be eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. Thus 
it is said in the Veda ‘ Babara Pravahani desired,’ ‘ Kusuruvinda Aud- 
dalaki desired.’ Now, as the sentences of the Veda, in which they are 
mentioned, could not have existed before these persons were bora, it is 
clear that these sentences had a beginning, and being thus non-eternal, 
they are proved to be of human composition” (‘ Babarah Prdvaltanir 
akdinayata ’ * Knsuruvindali Auddalakir akuvmyata ’ ityadi (valcyandiii ?) 
vedeshu darkanat teshaih jananat prdg imdni vukyuni ndsann iti saditvad 
anityatvam paunishcyatvam cha siddham). 

These objections are answered in the following aphorisms: 
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SuU'a 29.— Uldafh tu Mda-purvatvam | “ 

—of sound has been declared, and, by consequence, the efemiljdf the 
Veda.” 

Sutra 80 .—Akhyd pramwhanat | “ The names, derived from those 
of particular men, attached to certain parts of the Vedae, tett given on 
account of their studying these particular parts. Thus the portionread 
by Katha w.,s called Zathaka, etc.” 

Sutra 31.— Paraniu Sruti-sammya-matmn | "And names occurring 
in the Veda, which appear to be those of men, are appellations Common 
to other beings besides men.” 

“ Thus the words Babara Pravahani are not the names of a man, but 
have another meaning. For the particle pra denotes ‘pre-eminence,’ 
vahana means ‘ the motion of sound,’ and the letter i represents the 
agent; consequently the word pravdhi.jii signifies that ‘which moves 
swiftly,’ and is applied to the wind, which is eternal. Babara again is 
a word imitating the sound of the wind. Thus there is not even a sem¬ 
blance of error in the assertion that the Veda is eternal” ( Tadyapi 3a- 
barah Pravahanir ity asti parantu Smith pramhang adi-Sabda/t s&man- 
yam | anyarthasyapi vachaham \ tatho. hi | “ pra ” ity asya utkarshaS- 
rayah | “vahanah” sabdasya gatih \ i-karah Jcarttu j tatho, cha utkrishta- 
gaty-asrayo vayu-parah | sa oha anadih | Babm'ah iti vaytt-Sabdanwiara- 
na,in | iti na amipapatti-gandho ’pi |). 

Before proceeding to the 32nd Sutra, I shah quote some further 
illustrations of the 31st, which are to be found in certain passages of 
the Introduction to Sayana’s Commentary on the Big-veda, where he 
is explaining another section of the Mimansa. Sutras (i. 2,39 ff.). 
The passages are as follows (p. 7): 

Anitya-saffiyogad mantranarthafojam \ “ kitTi to kriwomti ZikatesJw ” 
iti mantreZikato nama janapaduh amn&tah | Tatha Naiehasalchum nama 
nagaram Pramagando nama raja ity etc 'rthah anityah amnatah | Tatha 
cha sati prak Pramagandad m ayam mantro bhuta-purmh iti gamjate | 
And in p. 10: Tad apy uktam Pramagandady-aniiyarthia-sainpSgad 
mantrasya maditwm na syad iti iatrottm-am sutraffati j “ ffldas cha- 
nitya-sttihyogah ” Hi | prathama-padasya antmadhikarane so ’yam miitya- 
sa&yoga-doshah uktah parihritah | Tatha hi | tatra purva-pakshe Veda- 
nam paurusheyaivam vaktwtn Zathakam Kalapakmn %ty-ad%-pwrusha- 
sambcmdhabhidhanafii hetukritya “ anitya-darSanach cha” iti heto-antaram 
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silk lip } Ttplgi alp pi dvahanir akamayata” ity aniUydndm Baiarddlndm 
arthanaffi f.P.l'Mnat tatah pdrvam asattvut paurusheyo vedah iti tasya 
uttaram sStntam ••param iu kruti-sdmdnya-mdtram ” iti | tasya ayam 
artiwft, |. yat Zatjmkadi-samakhyanam tat prmachana-nimittam, | yat In 
param Balprady-anitya-darianaih tat salda-samanya-mutramna tu tatra 
Balardkhyah kakhit purnsho vivakshitah \ kintu “ habara ” iti kabdmn 
• human v&yivr abhidhiyate \ sa cha prdvdhanili \ prakarshena vahana- 
iilafc | Bvam myatrapy uhanlyam j 

“ It is objected that the mantras are useless, because they are con¬ 
nected with temporal objects. Thus in the text, ‘ what are thy cows 
doing among the Kikatas ? ,8 ° a country called Klkata is mentioned, as 
well as a city named Naichasakha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda.” The answer to this is givenin 
p. 10: To the further objection that the mantras cannot be eternal, 
because such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sutra: ‘ The connection 
with non-eternal objects has been already explained.’ In the last 
section of the first chapter, this very objection of the hymns being con¬ 
nected with non-eternal things has been stated and obviated (see above, 
Sutras 28-31). Por in the statement of objections, after it has first 
been suggested as a proof of the human origin of the Vedas, that they 
bear names, Kathaka, Kalapaka, etc., denoting their relation to men, a 
further difficulty is stated in a Sutra, viz., that ‘ it is noticed that non- 
etemal objects are mentioned in' the Vedas; ’ as, for example, where it 
is said that * Babara Pravahani desired.’ Now, as it specifies non- 
eternal objects of this kind, the Veda, which could not have existed 
before those objects, must be of human composition. The answer to 
this is given in the aphorism, ‘ any further names are to be understood 
as common to other things.’ The meaning is this: the names Kathaka, 
etc., are given to the Vedas because they are expounded by Katha, etc. ; 
and the further difficulty arising from the names of Babara and other 
objects supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature]. No 
persons called Babara, etc., are intended by those names, but the wind, 
which makes the sound babara, is so designated. And pravfiliuni refers 
80 See the First Volume of this work, p. 342, and the Second Volume, p. 362. 
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to the same object, as it means that which carries swiftly'.- The same 
method of explanation is to be applied in other similar cases.’’ - 

I proceed to the 32nd Sutra. It is asked how the Veda can consti¬ 
tute proof of duty when it contains such incoherent nonsense as the 
following’: “ An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brahman female, desirous of offspring, 
asks, ‘ Pray, 0 king, what is the meaning-of intercourse on the day of 
the new moon?’ or the following: ‘ the Cows celebrated this sacrifice’” 
(Natiu “ Jaradgavo kambala-padukabhyam dvarj stMto gayati manga- 
lani 6 ' 1 tom brahmam prichhati puttra-kama rajann amdydm hbhamsya 
Ico ’rthah ” \ iti | “gdvo vai etat sattram asata ” ity-udinum asambaddha- 
pralapanam vede sattvat katham sa dharme pramanam). A reply is 
contained in 

Sutra 32.— Krite va viniyogah syat kannamh smnbandhat | “ The 
passages to which objection is taken may b'e applicable to the duty to 
be performed, from the relation in which they stand to the ceremony ” 
(as eulogistic of it). * 

As a different reading and interpretation of this Sutra are given by 
Sayana in his commentary, j>, 20, I shall quote it, and the remarks 
with which he introduces.and''follows it: 

Name vede kvachid evam sruyate “ vcmaspatayah satrmn asata sarpah 
satram asata” iti ) tatra vanaspatlnam acketanatvat smpanafo chetanatve 
’pi vi'dya-rahitatvad na tad-anusht-hanam sambhmati \ AtdKJdradgamo 
gayati madralcani’’ ityady-uiimatta-bala-vdkya-sqdrisatvat kenaeldt krite 
veiah iiy asankya uttararh sutrai/ati | “Krite eha\aviniyogal} syat,kar- 
manah samatvat ” | Tadi jyotnhtomadi-vukyam kenaeldt purushena kri- 
yeta tadqnmi krite tasmin vakye svarga-sadhanatve jyotishtomasya vim- 
yogah na syat \ sadhya-sadhana-bhavasya purushena jnatum akakyatvat | 
kruyatetu viniyogah | “jyotishtomena svarga-kamo yajeta” tfo ] na eha 
etat unmatta-vakya-sadrikam lauhlca-vtdhi-vakya-vod bhdvya-karaneti- 
km-tavyata-rupais tribhir amkair upetayali bhavandyah avagamat | lake 
hi “ brdhmandn bhojayed ” iti vidhau him kena katham ity akankshayam 


w In Ms’commentary on the following aphorism Sahara Svaraih gives only a part 
of this quotation, consisting of the words Jaradgavo gayati mattakani, “ An old ox 
sings senseless wordsand adds the remark: katham name jaradgavo gayet, “How, 
now, can an old ox sing? ” "We must not therefore with the late Dr, Ballantyne take 
jaradgavo, for a proper name.' , v 
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tripMtil- idcWyfr odmiona draiyem saka-supadi-pariveshana-pralcarena iti 
yathd udiljate gyotuhtoiWrvidhSv api svargam uddihja somena dravyena 
dikslmniyudy - angopakdra -prakdrena ity ukte hatham unmatta - vakya- 
cadp'fam hhmcd iti | vamspaty-adi-satra-vakyam api na tat-sadrisam 
■ tasya satrn-kannano jyotishtomadina samatvat \ yat-paro hi sabdah m 
iahd&rthah iti nyaya-vidah ahuh | jyotishtomadi-vakyasya vidh&yakatvad 
amtshfhSna tatparyyani | pmiaspaty - a(ti- satra - vdkyasya arthavudatvad 
praiamsayam tatparyam | sa cha avidyamunenapi harttum, sahjate | ache- 
tanak avidvdmso ’pi sabram anushthitavantah kirn punas chetanah vidvamso 
brahtnanah iti satra-stutih | • 

“ But it will be objected that the Yeda contains such sentences as 
this: ‘ trees and serpents sat down at a sacrifice.’ Now, since trees 
are insensible, and serpents, though possessing sensibility, are destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, ‘ An old ox sings songs (fit 
only for the Madras ?)’ (see the.Seeond Volume of this work, pp. 481 flf.), 
the Veda must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only render by 
a paraphrase): ‘ If prescribed by mere human authority, no rite can 
have any efficacy; but such ceremonies as the jyotishtoma rest on the 
authority, of the Veda; and narrative texts such as that regarding the 
trees an?!. "serpents have the same intention as precepts, i.e. to recom¬ 
mend sacrifice.’ If the sentence enjoining the jyotishtoma sacrifice had 
been, composed by ■ any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise; for no man could know either the end, or the means 
of accomplishing it. But the application in question is prescribed in 
the Veda by the words ‘ let him, who seeks paradise, sacrifice with the 
jyotishtoma.’ Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per¬ 
formed, viz. its end", means, and mode. Bor, as when a question is put 
in, regard to the object for which, the instrument through which, and 
the manner in which the precept, ‘to feed Brahmans,’ is to be fulfilled, 
we are told that the object is to be. their satisfaction, the instrumental 
substance boiled rice, and the manner, that it is to be served up with 
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vegetables and condimentsin the same -way, in. the Tadic injunction 
regarding the jyotishtoma, we are told that paradise is the.objeet, that 
soma is the instrumental substance, and that .the application of the 
introductory and other portions of the ritual is the manner. And when 
this is so, how can this precept he compared to the talk of .a madman? 
Nor does the sentence regarding trees, etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is similar 
to the jyotishtoma and other such rites. Nor logicians .say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, whieh is of a pre¬ 
ceptive character, is to command performance. The object of the sen¬ 
tence regarding trees, etc., attending at a sacrifice, which is of a narra¬ 
tive character, is eulogy; and this can he offered even -by a thing 
which has no real existence. The sacrifice is eulogized by saying that 
it was celebrated even by insensible trees and ignorant serpents: how 
much more, then, would it he celebrated by Brahmans possessed both 
of sensation and knowledge! ” ! ' 

The following passage from the Nyaya-mala-vistara, a treatise con¬ 
taining a summary of the doctrines of the Purva-mimansa of Jaimini, 
by Hadhava Acharyya, the brother of Sayana Acharyya (see above, 
p. 66) repeats some of the same reasonings contradicting the idea that 
the Yeda had any personal author (i. 1, 25, 26) : 

Baurusheyam na va mda-valyam syat paurusheyata | Kathakadi- 
samalchyanad vahjatvuch chanya-vakya-vat | Samalchya ’dhyapakatvena 
valcyatvam tu parahatam | Tatkartr-anupalamlhem syat tato ’paurushe¬ 
yata \ Katfiakam Kaathumam Taittiriyalcam ityadi samalchya tat-tad- 
veda-vishaya lolce dnshtu. | taddhita -pratydyas elm tern proktam ity 
asminn arthe varttate | tatha sati Vyasena proktam Vaiyasikam Bhara- 
tam ity-udav iva paurusheyalvam pratiyate | Itinclia \ vimataih veda-vak- 
yam paurusheyam | mikyatvut | Ealidasadi-valcya-vad iti prapte Irumah | 
adhyayana-sampradaya-pravartlahatvcna samalchya upapadyate \ Ealida- 
sadi-grantheslm tat-sargavasane karltarah upalabhyantc | tatha vedmyapi 
paurusheyatve tat-lcarita upalabhjeta, na elm upalablvyate \ ato vakyatva- 
hetuh pratikiilartarka-pwrahatah | tamiad apauruslmjo vedalj. | tatha sati 
pimcslm-luddhi-kritasya apramanyasya masanlcamyatmd vidhi-v&Jcyasya 
dliarme pramanyam susthitam | 68 

68 I have extracted this passage from Prof. Goldstucker’s text of the Nyaya-mala- 
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“ [VerSeS^Is the word of the Yeda derived from a personal author 
or not? • Mi must (some, urge) be so derived, since (1) it bears the 
names of Eafhaka, etc., and (2) has the characters of a sentence, like 
other sentences. Kb (we reply); for (1) the names arose from parti¬ 
cular perssns being teachers of the Vedas, and (2) the objection that 
the Vedic precepts have the characters of common sentences is refuted 
by other considerations. The Veda can have no personal author, since 
it has never been perceived to have had a maker.’ [Comment] It is 
objected (1) that the names Kathaka, Kauthuma, Taittirlyaka, etc., are 
applied in common usage to the different Yedas; and the taddhita affix 
by which these appellations are formed, denotes ‘ uttered by ’ [Katlia, 
Kuthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such being the 
case, it is clear that these parts of the Vedas are derived from a per¬ 
sonal author, like the Mahabharata, which is styled Vaiyasika, because 
it was uttered by Vyasa, etc. And further (2), the sentences of the 
Yeda, being subject to different interpretations, must have had a per¬ 
sonal author, because they have the properties of a sentence, like the 
sentences of Kalidasa, etc. To this we reply (1), the name applied to 
any Veda originates in the fact that the sage whose name it bears, was 
an agent in transmitting the study of that Yeda. But (2) in the books 
of Kalidasa and others, the authors are discoverable [from the notices] 
at the end of each section. KTow if the Yeda also were the composition 
of a personal author, the composer of it would, in like manner, be dis¬ 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations. Consequently the Yeda is not the work of a personal 
author. And such being the case, as we cannot suspect in it any falli¬ 
bility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to be authoritative in questions of duty.” 

EL— Veddrtlutprahdia. The verses just quoted are repeated in the 
Vedartha-praka&t of Madhava on the Taittirlya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. “ samakhyanam 
pravaohandt” instead of “ samdhhyd ’dhyapakatvena The comment 
by which the verses are explained in the same work, is as follows: 

Valmihiyarh Vaiyddluyam ityddi-samdkhydndd Riimd.yana-Bhu.raia- 

vistora; and I am indebted to the same eminent scholar for some assistance in my 
translation of it. 



OPINION'S REGARDING THE ORIGIN, ETC., 


84 

diham paths paurushcyam taihs Kathaliadi ’Km'Awmlh, Tmtlrfipmn itp- 
adi-samakliyun&d mdah, pmrusheyah | ldndha vcda-vOPyain pmtmdteyaiii 
vukyaivat Kslidasadi-vakyo-vad iti chet | maivmn | samprcidaya-pravrit- 
iya samakhyopapaUdi | Vahyalva-hetus tv amipalabdhi-viruddha-Icalatya- 
yapadishfah | Yathu Yyasa- Yalmiki-prabhritayas tad-grcmtha-nirmSnS- 
vasare kaisdiid vpaldbdhah any air apy avidthinna - bmnpradSyena vpa- 
labhyante j m tatha veda-kartta purudiah kakhd npahbdhah J prat- 
yuia vedasya nityatvam iruti-smritibhydm purvam vdaJiritam | Para- 
matma tu veda-kartta ’pi m laukiJca-purushaJ/. | tasmat karttri-doslm- 
bhuvad nasty apramanya-knha | 

“It may be said (I) that as the Ramayana, the Mahabharata, and 
other such boots, are regarded as the works of personal authors from 
the epithets Valmlkiya (composed by Yalmiki), Yaiyasikiya (composed 
by Yyasa), etc., which they bear, so too the Yeda must have had a 
similar origin, since it is called by the appellations of Kathaka, Kau- 
thuma, Taittirlya, etc.; and further (2), that thfe sentences of the Yeda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. But these ob¬ 
jections are unfounded, for (1) the appellations of those parts of the 
Veda are derived from the sages who were agents in transmitting the 
study of them; and (2) the objection about the Yeda having the pro¬ 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization. 80 
Bor though Vyasa and Valmiki, etc., when employed in the.composition 
of their respective works, were perceived by some persons to be so en- 

80 This phrase thus translated [kalatyaynpadishta) is a technical term in the 
Nyaya philosophy, denoting one of the hetv-abh5sas , or “mere semblances of reasons,” 
and is thus defined in the Nyaya-sutras, i. 49, Kolatyayapadkhtah kalatitah , which 
Dr. BallantynC (Aphorisms of the Nyaya, p. 42) thus explains: “That [semblance of 
a reason] is mis-timed, which is adduced when the time is not [that when it might 
have availed]. [For example, suppose one argues that] fire does not contain heat, 
because it is factitious, [his argument is mis-timed if we have already ascertained by 
the superior evidence of the senses that fire does contain heat]." It does not, however, 
appear, how the essential validity of an argument can depend at all on the time when 
it is adduced, as is justly observed by Professor Goldstueker, who has favoured me 
with his opinion on the sense of the phrase. After consulting tile commentary of 
Tatsyayana in loco, he thinks the aphorism (which is not very distinctly explained 
by the commentators) must denote the erroneous transference of a conclusion deduced 
from the phenomena happening at one “ time,” i.c. belonging to One class of oases, 
to another class which does not exhibit, or only apparently exhibits, the same pheno- 
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gaged, and ate know by others also [in after ages] to be the authors, 
from ike existence of an unbroken tradition to that effect;—no human 
author of the Veda has ever been perceived. On the contrary, we 
have formerly shown that the eternity of the Veda is declared both by 
itself and by the,. Smriti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work.” 

No notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the Rich and other Vedas are all set down in the Anu- 
kramanls, or indices to those works, as being uttered by particular 
rishis; the rishis being, in fact, there defined as those whose words the 
hymns were —yasya vakyam sa rishihP (See Colebrooke’s Mise. Ess. 
i. 26, or p. 12 of 'Williams and Norgate’s ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, but only saw 
and afterwards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakasa on the Taittirlya Sanhita, p. 11, it is 
said: Atindriyartha-drashtarah rhliayah | Teshdih veda-drashtritvam 
smaryate | Yugante ’ntarhitdn 81 Vedun setihdsdn maharshayah \ Lebhire 
tapasa purvarn anujndtdk svayambhuva | (Mahabharata, S'antiparvan, 
verse 7660. See above, p. 49.) “ The rishis were seers of things 

beyond the reach of the bodily senses. The fact of their seeing the 
Vedas is recorded in the Smriti: ‘The great rishis, empowered by 
Svayambhu, formerly obtained, through devotion, the Vedas and the 
Itihasas which had disappeared at the end of the [preceding] Yuga.’ ” 

So, too, Manu (as already quoted, Vol. I. p. 394) says, in similar, 
although more general language: Prajdpatir idam sustraiii tapasaivd- 
srijat prablmli 1 Tathaiva veddn rislmjas tapasa pratipedire | “ Prajd- 
pati created this S’astra (the Institutes of Manu) by austere-fervour 
[tapas ); and by the same means the rishis obtained tho Vedas.’’ 

oo Some passages from the Nirnlita on this subject will bo quoted in a later part of 
this volume. 

01 The text of the Biblioth. Ind. reads tarhi tan. I have followed the M. Bh., 
which evidently gives the true reading. 



86 OPINIONS REGARDING THE ORIGIN, HTGA-- 

Th e. following extract from the account of the Puiva-mlffiansaphilo- 
so phy, given in the Sarva-dardana-sangraha of MMhava Aeharyya 
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the,con¬ 
troversy between the Mimansakas and the Naiyayikas respecting the 
grounds on which the authority of the "Veda should be regarded as 

Sijad etnt | wdasya katham apanrusheyatvam dbhidlmjate |, tat-prati- 
pudaka-pramdnabko.vdt katham manyeikali apaurushcyali vedak | sampra- 
daymichchhede saty asmaryyamSna-karttrikatvad atma-md iti j tad etad 
mandam viseskanasiddhek \ paimisheya-veda-vadibhik pralmje sampra- 
daya-vichckhedasya kaksklhearanat | kincha Mm idim amm-yyamana- 
karttrikatvatii nama | apratlyamdm-karttrikatvam asma/rdha-gochara- 
kaHtrikatvam va \ na prathamak kalpah Paramesvarasya- kartfuk pra- 
miter abliywpagamat | na dritlyo vikalpasakatvdt | tatha Id \ kim ekena 
asmaranam abhipreyate scvrvair va \ na adyak \ “ yo dharma-Mo jiia- 
mana-roshak ” ityadishu muktakoktisku vyabhidi&rat \ na dvitiyah j sar- 
vdsmaranasya asarvajna-durjncinatvat \ 

Paurusheyatve pramanasambhavach cha veda-vakyam pmiruskeyam | 
vakyatvat \ Kalidasadi-vakya-vat | vedo^vahjani apta-pramtani 1 pra- 
manatve sati vakyatvad Mam-udi-vakya-vad iti I 
Nam | “Vedasyadhyayamih sarvani gurv-adJiyayana-purvakam \ veda- 
dhyayana-sanianyad adkrna ’dhyayanam yatha ” | ity mwi&mm prati 
sadhanam pragalbhatc iti chet | tad api na pramana-kotim pravesktum 
ishte | “ Bharatadhyaymam sarvam gurv-adhyagana-purvakam \ Bhara- 
tadkyayanatvem sampratadkyayanam yatha ” iti abhdsa-samana-yoga- 
kshematvdt | nanu tatra Vydsak kartta iti smaryyate "kt> ky anyah 
Pimdarikahhad Mahabharata-krid bkiwet ” ity-dddv iti diet [ tad 
asaram | “ richali s&mdni jajnire | chhandamsi jajnire tasmad yajus tas- 
mud'ayayata” itipumdia-sukte vedasya, sa-kartrikata-pratipadanat | 
Kincha anityak hbdak samanyavattve sati asmad-adi-vahyendriya- 
grahyatvad ghata-vat | nanv idam amimanam set evayaih ga-kdrak ity 
pratyabkynd-praniana-pratikatmn iti chet | tad atipkalgw “ Mna-pmar- 
jata-keh-dalita-kmd ”-adav iva pratyabhijnayab, samanya-vishayatvena 
badhakatvabhavat | 

Nam ahrirasya Paramesvarasya talv-Sdi-sthunubhavem varnochcha. 
randsambJmat katlmn tat-pramtatvain vedasya syad, iti diet m tad 
bhadram svdbhavato ’bartrasyapi tasya bkaktdmgrahdrPham Md-vigraha- 
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gs'aJmm-ca’Mhavdt \ tasmdd vedasya apawrusheyatva - vacho yuktir na 
yuH&iti chili \ t 

Tatra SmfiStfhdnam dbhidhiyate \ Kim idem paurusheyatvarh sisddhayi- 
shitam> f pvsmhad utpannatva-matram | yatha a&mad-.adibliir dhar ahar 
iwhdhdryyamanasya vedasya | pramdnantarena artham upalabhya tat- 
prakakamdya raehitatvam vd | yatha asmad-adibhir iva nibadhyamdnasya 
prabamdhasya | prathame na vipratipattih | charamc him anumdna-baldt 
tat-sddhmam dgama-baldd vd \ na ddyah | Mdlati-mddhavudi-vdkyeshu 
savyabhicharatvdt \ atha pramanatve sati iti visishyate iti chet \ tad api 
na vipakcbito manasi vaisadyam apadyate | pramundntardgochardrtha- 
pratipddakam hi valeyam Veda-vdlcyam \ tat pramdndntara-gochardrtha- 
pratipddaham iti sadhyamune “ mama mdtd bandhyd ” iti vad vyughatd- 
pdtdt | hineha Paramekvarasya hid - vigraha - parigrahabhyupagame ’'py 
atindriyartha-dartanaih na sanjdghatiti deka-kdla-svabhava-viprakrish- 
tdrtha-grahanopdydbhdvdt \ na cha tach-chakshur-ddikam eva tadrik- 
pratlti-janana-lcshamam iti mantavyam | drishtdnusdrenaiva kalpandydh 
dkrayanlyatvat \ tad uktarn Gurubhih sarvajna - nirakarana - veldydm 
' l yatrdpy atikayo drishtah sa svarthdnatilanghandt I dura-sukshnadi- 
drishfan sydd na rape krotra-vrittitd ” iti \ atah eva na agama-baldt tat- 
sddhanam | 

“ Tena proktam” iti Pdniny-anukdsanejdgraty api Kdihaka-KdlCipa- 
Taittiriyam ityadi-samdkhyd adhyayana-sampraduya-pravarttaka-visha- 
yatvena upapadyate | tad-vad atrdpi sampradaya-pravarttaka-vishaya- 
tvendpy upapadyate | na cha anumdna-baldt kabdasya unity atva-siddhih | 
pratyahhignd-wrcdhdt | . . . . 

Nans idam pratyabhiynanam gaivddi-jati-vishayafh na gddi-vyakti- 
vishayam t&sdrh prati-purusham bhedopalambhad | anyatha “Somasarma 
’dhite” iti vibhdgo na sydd iti ehet | tad api kobham na bibhartti gddi- 
vyakti-bhede pramdndbhavena gatvadi-jati-vishaya-kalpanuyum pramdnd- 
bhavat | Yatha gatvam ajanatah ekam eva bhima-desa-parimdm-sam- 
stlmna-vyakty-upadhana-vakad bhinna-dekam iva alparn iva rnahad iva 
dlrgham iva vdmanam iva prathate tathd ga-vyaktim ajunatah ekd ’pi 
vyanjaka - bheddt tat - tad - dharmanubandhini pratibhdsate | etenavirud- 
dlia-dliarmadhydsad bheda -pratibhdsah iti pratyuktam \ tatra him 
evdbhdviko viruddho-dharmadhyaso bheda-sadhakatvena abhimatah prd- 
titiko vd | prathame asiMhili | aparathd svdbhdvika-bhcddbhyupagamo 
data ga-kdrdn udaehdrayat Chaitra iti prattipattih, sydd na tu data- 
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hritvo ga-kurali iti | dvitlye tu na svabkavika-lheda-siddhili m hi 
paropadhi-bhedena svabhavikam mhjam mhmiyatc | mu btod mhlma ! pi 
hmbhady - upadhi - bhediit svabhaviko bhedali | . . . . tad vMam uchury- 
yaih | 1 prayojanaiii tu yaj jutes tad va-rnud ova Mitigate | mjajdi-lalhjam 
tu nudelhyah iti gatvadi-dMr vritha” iti | tatlm cha “pratyablajna 
yada iabde jagartti niramgraka \ unity atvammanuni saiva mrvani ba- 
dhate ” | . . . . tatai dm wdasya apauruslieyatayanirasta-mmasta-sanlcu- 
kalankunkaratvena svatah siddham dharme pra.inO.nyam iti sustMtam | 

“Be it so. But how [the Naiyayikas may ask] is the Veda alleged 
to he underived from any personal author ? How can you regard the 
Vedas as being thus underwed, when there is no evidence by which 
this character can be substantiated ? The argument urged by you Hi- 
mansakas is, that while there is an unbroken tradition, still no author 
of "the Veda is remembered, in the same way as [none is remembered] 
in the ease of* the soul (or self). But this argument is very weak, be¬ 
cause the asserted characteristics [unbrokenness of tradition, etc.] are not 
proved; since those who maintain the personal origin [i.e. origin from 
a person] of the Veda, object that the tradition [regarding the Veda] 
was interrupted at the dissolution of the universe ( pralaya). S2 And 
further: what is meant by the assertion that no author of the Veda is 
remembered? Is it (I) that no author is believed? or (2) that no author 
is the object of recollection ? The first alternative cannot be accepted, 
since it is acknowledged [by us] that God (Paramehara) is proved to 
be the author. Hor can the second alternative be admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant (a) that no 
author of the Veda is recollected by some one person, or (J) by any 
person whatever? The former supposition breaks down, since it fails 
when tried by suc-k detached stanzas as this, ‘ he who is religious, and 
has overcome pride and anger,’ etc. 93 And the latter supposition is in¬ 
admissible, since it would be impossible for any person who was not 
omniscient to know that no author of the Veda was recollected by any 
person whatever. 

92 This objection occurs.in a..passage of the Kmtmaty'aU, which I shall quote 
further on. ' ' ,' », 

S3 I do not know from what wink'*, this y^rsd is quoted, or what is its seqnel. To 
prove-anything in point, it‘must apparently go on to assert’that such a saint as is here 
described remembers the author of the Veda, or at least has such superhuman facul¬ 
ties as would enable him to discover the author. 
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“ And mbilfiover, [theNaiyayikas proceed], the sentences of the Veda 
mast have originated with- a personal author, as proof exists that they 
had such ah. origin, since they hare the character of sentences, like 
those of Kalidasa and other writers. The sentences of the Veda have 
been composed by competent persons, since, while they possess au- 
_ thority, they have, at the same time, the character of sentences, like 
those of Manu and other sages. 

“ But [ask the Mlmansakas] may it not be assumed that, * All study 
of the Veda was preceded by an earlier study of it by the pupil's pre- 
oeptor, sinoe the study of the Veda must always have had one common 
character, which was the same in former times as now; ’ “ and that 
this inference has force to prove [that the Veda had no author or was 
eternal] ? Such reasoning [the Naiyayikas answer] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ‘ Afl 
study of the Mahabharata was preceded by an earlier study of it by the 
pupil’s preceptor, since the study of the Mahabharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now; ’ and the advantage of such an argument is 
simply illusory. But the [Mlmansakas will ask whether there is not a 
difference between these two cases of the Veda and the Mahabharata, 
since] the Smriti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter,—according to such texts as this, ‘ Who else than 
Pundarlkaksha (tho lotus-eyed Vishnu) could be the maker of the 
Mahabharata?’ (s6e above, p. 39),—[whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda]. This argument, how¬ 
ever, is powerless, since it is proved by these words of the Puruslia- 
sukta, ‘ From him sprang the Rich and Saman verses and the metres, 
and from him the Yajush verses,’ (above, p. 3) that the Veda had a 
maker. 

“Further [proceed the Naiyayikas] we must suppose that sound 
[on the eternity of which the eternity and uncreatedness of tho Veda 
depend] is not eternal, since, while it has ihe properties belonging to a 

oi ’The purport of this verse is, that as every generation, of students of tlio Ycda 
must have been preceded by on earlier generation of teaphers, and'ns there is no reason 
to assume any variation in this process by.bupposing that there over had been any 
student who taught himself; we have thus o rcgrmm ad infinitum, and must of 
necessity conclude that the Vedas had no author, but were eternal. 
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genus, it can, like ajar, be perceived by tbe external organs'of'beings 
suck as ourselves. But [rejoin tbe Mimansakas], is not this inference 
of yours refuted by tbe proof arising from tbe fact that we recognise 
tbe letter G [for example] as tbe same we have beard before ? This 
argument [replies the Naiyayika] is extremely weak, for the'recogni¬ 
tion in question having reference to a community of species,—-as in 
the case of such words as ‘ bans cut and grown again, or of full-blown 
jasmine,’ etc.,—has no force to refute my assertion'[that letters are 
not eternal]. 4 

“ But [asks tbe Mimansaka] bow can the Veda have been uttered 
by tbe incorporeal Paramegvara (God), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronounced 
the letters [of which it is composed] ? This objection [answers the 
Sfaiyayika] is not happy, because, though Paramesvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippera.^ Consequently, the argu¬ 
ments in favour of the doctrine that the Yeda had no personal author 
are inconclusive. 

“ I shall now [says the Mimansaka] clear up all these difficulties. 
What is meant by this pamsheyatva (‘ derivation from a personal 
author ’) which it is sought to prove ? Is it (1) mere procession ( ut- 
pannatva) from a person ( purusha ), like the procession of the Veda 
from persons such as ourselves, when we daily utter it ? or (2) is it the 
arrangement—with a view to its manifestation—of Knowledge acquired 
by other modes of proof, in tbe sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there will be no 
dispute. If the second sense be meant, I ask whether the Veda Is proved 
[to be authoritative] in virtue (a) of its being founded on inference, or 
(}) of its being founded on supernatural information (agama-lalat) ? Tbe 
former alternative (c) \_i.e. that tbe Veda derives its authority from 
being founded on inference] cannot be correct, since this theory breaks 
down, if it he applied to the sentences of the Maiati Madhava or any 
other secular poem [which may contain inferences destitute of autho¬ 
rity]. If, on the other hand, you say (i), that the contents of the 
Veda ate distinguished from those of other hooks by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of the Veda is [defined to be] a word which proves things that are not 
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provable 1m any other evidence. Now if it could be established that 
this Veche word, did nothing more than prove things that are provable 
by other evidence, we should be involved in the same sort of contra¬ 
diction as if a man were to say that his mother was a barren woman. 
And even if we conceded that Paramesvara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
Nor is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhakara) when he refutes [this 
supposition of] an omniscient author: ‘ Whenever any object is per¬ 
ceived [by the organ of sight] in its most perfect exercise, such per¬ 
ception can only have reference to the vision of something very distant 
or very minute, since no organ can go beyond its own proper objects, 
aB e.g. the ear can never become cognizant of form.’ Hence the au¬ 
thority of the Veda does not arise in virtue of any supernatural in¬ 
formation [acquired by the Deity in a corporeal shape], 

“Without any contravention 83 of the rule of Panini (iv. 3, 101; see 
above, p. 83) that the grammatical affix with which the words Kiithaka, 
Kalapa, and Taittirlya are formed, imparts to those derivatives the sense 
of ‘ uttered by ’ Hatha, Kalapa, etc., it is established that the names first 
mentioned have reference [not to those parts of the Veda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Veda. Here also these appella¬ 
tions ought to he understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Veda; and we are 
not to think that the eternity of sound [or of the words of the Veda] is 
disproved by the force of any inference [to be drawn from those names], 
since this would be at variance with the recognition [of letters as the 

same we knew before] (see above, Mimansa Sutras, i. 19 f., p. 75). 

“ But [the Naiyayikas will ask] does not the recognition [of G and 
other letters as the same wo knew before] refer to them as belonging 
to the [same] species, and not as being the [same] individual letters, 
since, in fact, they are perceived to be different [as uttered by] each 
C6 Literally “although the rule of Panini bo ftvrako." 
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person,—for otherwise it would he impossible for us to make day dis¬ 
tinction [between different readers, as when we say], ‘ Soma^arman is 
reading ? ’ This objection, however, shines as little as its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
distinction of individuality between G’s, etc., there is no evidence that 
we ought to suppose any such thing as a species of G’s, etc. [ Le . of G’s , 
and other letters each constituting a species]. Just as to the man who 
is ignorant that G’s constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi¬ 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ignorant of an individuality of G’s, [i.e. of G’s being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities; and as contrary characters 
are in this way erroneously ascribed [to the .letter G], there is a falla¬ 
cious appearance of distinctness [between different G’s]. But does this 
ascription of contrary characters which is thus regarded as creating a 
difference [between G’s] result from (1) the nature of the thing, or (2) 
from mere appearance ? There is no proof of the first alternative, as 
otherwise an inherent difference being'.admitted between different G’s, 
it would be established that Chaitra had uttered ten (different] G’s, 
and not [the same] G fen times. But on the second supposition, there 
is no proof of any inherent distinction [between G’s]; for inherent 
oneness (or identity) is not destroyed by a difference of extrinsic dis¬ 
guises [or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] t>y 
jars, etc., that there is any inherent distinctness in the atmosphere 
itself. .... It has been said by the Acharyya ‘The object which 
the Naiyayikas seek, by supposing a species, is in fact gained from 
the letter itself; and the object at which they aim by supposing an 
individuality in letters, is attained from audible sounds (».«. the se¬ 
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless.’ And he thus reaches the conclusion that, 

‘ Binee, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, unrestrained], it alone''repels all inferences 
against the eternity [of sound, or the Yeda].” After some farther 
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argumentation the Mimansaka arrives at the conclusion that “as every 
imputation of doubt which has germinated has been set aside by the 
underived character of the Yeda, its authority in matters of duty is 
shewn to be self-evident.” 

I shall not attempt to carry further my translation of this abstruse 
discussion, as the remainder of it contains much which I should find 
great difficulty in comprehending. 56 

[Although not directly connected with the subject in hand, the fol¬ 
lowing passage from S'ankara’s commentary on the Brahma Sutras, iii. 
2, 40, 67 will throw some further light on the doctrines of the Hlmansa. 
In the two preceding Sutras, as explained by S'ankara, it had been 
asserted, both on grounds of reason and on the. authority of the Veda, 
that God is the author of rewards. In the 40th Sutra a different doc¬ 
trine is ascribed to Jaimini: 

Dharmam Jaiminir atah eva \ Jaiminis tv aehdryyo dharmam phalasya 
dataram manyate \ ata eva hetoh kruter upapattek cha \ sruyate tdvad 
ayam arthah “ svarga-kamo yajeta ” ity evam adisJnc vdkyeshu | tatra cha 
vidhi-kruter vishaya-bhavopagamad yagah svargasya utpddakah iti gam- 
gate | anyathd hy ananushthutriko yagah apadyeta tatra asya upadekasya 
vaiyarthyam syat j nanv anvdeshana-vindsinah karmanah phalam na upa- 
padyadc iti parityakto ’yam pakshah \ na esha doshah kruti-prdmdnydt \ 
krutik chet pramanam yathd ’yam karma-phala-sambandhah krutah npa- 
padyate tathd lealpayitavyah \ na cha anutpadya kimapy apfirvam karma 
vinakyat kaldntaritam phalam, datum saknoti ity atah karmano vd sukshmd 
k&chid uttar&vasthd phalasya va purvuvasthd apurvaih ntlma asti iti tark- 
yate | upapadyate cha ayam arthah uktena prakarena | Ikvaras tu phalam 
dadati ity anwpapannam avichitrasya kdranasya vichitra-kdryydnupapai- 
teli vaishamya-nairghrinya-prasangdd anush(hdna-raiyarthyiipattck cha | 
tasmad dharmad eva phalam iti | 

“ ‘ Jaimini says that for this reason virtue [is the giver of reward].’ 
The Acharyya Jaimini regards virtue [*.f. the performance of the pre¬ 
scribed rites and duties] as the bestower of rewurd. ‘ Por this reason,’ 

»o In fact I have left out some pages of the translation which I had given in the 
first edition, as well aa the corresponding portion of the text. I am indebted to the 
liindness of Professor Goldstiicher for various suggestions towards the improvement 
of my translation. But two of the passages on wliirh hi! had favoured um with his 
opinion are, to my own apprehension, so obscure, that I havo omitted them. 

to It is partly quoted in Prof. Banorjeu's work gu Hindu Philosophy. 
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and because it is proved by the Yeda. This is the purport of. the Yedic 
text, ‘ Let the man who seeks paradise, sacrifice,’ and others of the 
same kind. As from this Yedic injunction we must infer the existence 
of an object [to be sought after] it is concluded that sacrifice has the 
effect of producing heavenly bliss; for otherwise we should he involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sat. Tine without an object], and thus the injunction ryould be¬ 
come fruitless. But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned ? No, this defect does not attach 
to our Mlmansaka statement, since the Yeda is authoritative. If the 
Yeda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is proved by the Yeda."' But as a 
ceremony which perishes without generating any unseen virtue, can¬ 
not produce a reward at a distant time, it must be concluded that there 
is either a certain subtile ulterior form of the ceremony, or a certain 
subtile anterior form of the reward, which is' called ‘ unseen virtue.’ 
And this result is established in the manner before mentioned. But it 
it is not proved that God bestows rewards, because it is inconceivable 
that a uniform Cause [such as He is] should produce various effects, 
and because the performance of ceremonies would be useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men’s deserts]. Hen'ce- it is from virtue alone that reward 
results.” 

How far this passage may be sufficient to prove the atheism of the 
Mlmansa, I will not attempt to say. Before we could decide on such 
a question, the other Sutras of that school which refer to this question 
(if there be any such) would have to be consulted. 

Professor Banerjea also quotes the following text from the popular 
work, the Yidvau-moda-tarangim, in which the Mlmansakas are dis¬ 
tinctly charged with atheism: 

Devo m haschid bhwanasya hartta bhartta na hartta ’pi cha haschid 
Sste [ karmunurdpum subhusublmni prdpnoti sarvo hi janah phalani [ 
vedasya karttd na cha Jcatchid astc nityah hi sabdali rachand. hi nitya | 
pramdnyam asmin svata/i eva siddham anadi-dddheh paratah, kathaih tat | 

“ There is no God, maker of the world; nor has it any sustainer or 
destroyer; for every man obtains a recompence in conformity with his 
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works. Keiths’ is there any maker of the Veda, for its words are 
eternal, and their arrangement is eternal. Its authoritativeness is self- 
demonstrated, for sinoe it has been established.from eternity, how can 
it be dependent upon anything but itself? ” 

I learn from Professor Banerjea that the Mlmansaka commentator 
Prabhakara and his school treat the Purva Mimansa as an atheistic 
■system, while Eumarila makeB it out to be theistic. In fact the latter 
author makes the following complaint at the commencement of his 
Varttika, verse 10: Prd yenaiva hi Mimdihsd loke lokdyatlkritd \ turn 
dstika-pathe kairttum ayam yatnah krito mayd\ “For in practice the 
Mltnansa has been for the most part converted into a Lokayata 33 
(atheistic) system; but I have made this effort to bring it into a theistic 
path.” See also the lines which are quoted from the Padrna Purana by 
Yijnana Bhikshu, commentator on the Sankhya aphorisms, in a passage 
which I shall adduce further on.] 

It appears from a passage in Patanjali’s Hahabhashya, that that great 
grammarian was of opinion that, although the sense of the Veda is 
eternal, the order of the words has not continued uniform; and that it 
is from this order having been variously fixed by Eatha, Ealapa, and 
other sages, that different portions of the Indian scriptures arc called 
by their names. 

The following passages from the Hahabhashya, and from the Com¬ 
mentaries of Eaiyyata and Nagojibbatta thereon, are extracted from 
* the fuller quotations given by Professor Goldstiieker in pp. 147 f. of 
the Preface to his Hanava-kalpa-sutra. 

Patanjali: Nairn cha nlctam “no, hi chhmiduiim kriyante nityuni ehhan- 
ddihsi” iti | yadyapy artho nityah \ yd tv asau varndnupvrvi sd anityu 
tad-bhedach cha etad bhavati Kdfhakam Kdlupakam Maudakam Paippald- 
dakam ityddi. . . . | Eaiyyata: “Nityuni” iti j karllur asuiarandt 
tesham iti bhdvah | “yd tv asdv” iti \ mahdpralayudishu rarndnuj/uni- 
vindse pwnar utpadya rishayah samskdrdtisaydd reduriham emritvd sabda- 
rachandlj, vidadhati ity arthah | “tad-bhedud” iti | diiuporvl-bhcddd ity 
arthah | tatai cha Kathddayo vedamipurvyuh karttdrah eca ityddi \ 
Nagojibbatta: Aiidcna rcdacya mlyatraiii avikritya aiidena anityatvam 
aha “yadyapy artho,!} ’’ iti | ancm vedatvam sabdarthobhaya-rritti-dhia- 
nitmam | mnu “ dhdtd yathd pdrvam akalpayad” ityudi-iruti-balena 

03 Boo ColebrooUc’fl Mieo. Es3. i, 402 ff., or p. 269 ff. of Williams and Norgatu'e ed. 
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anupurvi api Sd eva iti navya-purva-mimaihsa-tiiddhantuf Su. ilitya iti 
ayukiam ata aha “ mahdpralayadishv” iti | unnpunpus tat-tat-Miana- 
ghafitatvcnd anilyatvam iti bhavah iti Icechit | tan im ] “ yadyapy ortho 
nityah" ityddi-vdkya-hsha-virodhdt | arihasydpijyotishtomdder anityat- 
vat | pravahdvich'chhedena nityatvafh tu nbhayor api tasmud mamantmra- 
bhedena a.nupnrvi bhnnd eva “ prati-manvantaraih ihaishxt srntw miya 
vidhiyale” ity nkter ity anye \ pare tu \ “ariho nityaTP’ity atra brita- 
katva-virodhy-anityatvasya eva abhyupagamal} pUrva-palcshind tadriia- 
nityatvasya eva ehhandassu ulcteh | evam cha artha-iabdma atra isparah | 
mukhyataya tamja eva sarva-veda-tatparyya-vishagatvut [ “vedaii cha 
sarvair aham eva vedyah ” iti GUokter ity ahiih | varndmpurvydh anit- 
yatve mdnam aha “ tad-bheduch cha ” iti | aniiyatva-vyapya-bhedena tat- 
siddhih | bhedo ’tra ndndtvam | Isvare tu rta ndndtvam | thede mdnaih 
vyavaharam aha | “ Kathaka” ityadi \ arthaikye’py anupUrm-bhedad 
eva Kdthaka-kdldpakddi-vyavahdrah iti bhavah | atra dnupum anityd 
ity ukteh padani tany eva iti dhvanitvam \ tad aha “ tatas cha Kathd- 
dayah ” ityadi | n 

As Professor Goldstiicker has only given (in p. 146 of his Preface) a 
translation of the above extract from. Patanjali, and has left the pas¬ 
sages from Kaiyyata and Nagojibhatta untranslated, I shall give his 
version of the first, and my own rendering of the two last. 

Patanjali : “ Is it not said, however, that ‘ the Yedas are not made, 
but that they are permanent {i.e. eternal)?’ (Quite so); yet though 
their sense is permanent, the order of their letters has not always re-" 
mained the same; and it is through the difference in this latter respect 
that we may speak of the versions of the Kathas, Kalapas, Mudakas, 
Pippaladakas, and so on.” Kaiyyata on Patanjali: “‘Eternal;’ by 
this word ho means that they are so, because no maker of them is 
remembered. By the words, ‘ the order of their letters,’ etc., it is 
meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they are again 
created, recollecting, through their eminent science,ethe sense of the 
Yeda, arrange the order of the words. By the phrase, ‘ through the 
difference of this,’ is meant the difference of order. Consequently, 
Katha and the other sages [to whom allusion was made] are the authors 
of the order of the Veda.” Ndgojibhatta on Patanjali ami Kaiyyata : 
“Admitting in part the eternity of the Yeda, he, Batanjali, declares in 
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the words, ‘though the sense is eternal,’ etc., that it (the Veda) is also 
in part not eternal. By this clause it is implied that the character of the 
Veda as such is constituted both by the words and by the sense. 89 But is 
not the order also eternal, since it is a settled doctrine of the modem. 
Mlmansahas, on the strength of such Vedic texts as this, ‘ the creator 
. made them as before,’ etc., that the order also is the very same ? No; 
this is incorrect, and in consequence, he (Kaiyyata) says, ‘ in the great 
dissolutions,’ etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular- moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, ‘ though 
their sense is eternal,’ etc., and because the objects signified also, such 
as the jyotiehtoma sacrifice, are not eternal. Others say that both the 
sense and the order of the words are eternal [or permanent], owing to 
the continuity of the tradition; and that, consequently, it is in different < 
manvantaras that the order of the words is different, according to the 
text, ‘ in every manvantara this sruti (Veda) is made different.’ Others 
again think that in the words, ‘the sense is eternal,’ etc., an admis¬ 
sion is made by an objector of an eternity opposed to the idea of 
production, since it is only such a [qualified] eternity that is men¬ 
tioned in the Veda; and that thus the word ‘ sense,’ or ‘ object ’ 

( arthah ), here refers to Isvara, because he is the principal object which 
is had in view in the whole of the Veda, according to the words of the 
Bhagavad-glta (xv. IS), ‘It is I whom all the Vedas seek to know.’ 
He next Btates the proof of the assertion that the order of the letters is 
not eternal, in the words, ‘ through the difference of this,’ etc. The 
difference in the order is proved by the difference in the things included 
under the category of non-eternity. Difference here means variety. But 
in Isvara (God), there is no variety. He declares current usage to be 
the proof of difference, in the words ‘ Kathaka,’ etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kala- 
paka, etc., in consequence of the difference of arrangement. Hero by 
Baying that the order is not eternal, it is implied that the words are the 
Bame. And this is what is asserted in the words [of Kaiyyata], ‘ con¬ 
sequently Katha and the other sages,’ ” etc. 

«> I am indebted to Professor Goldatiiclter for a correction of my former rendering 
of this sentence, and of several others in this passage of Niigojibhatta, 
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After quoting these passages at greater length than I'have given 
them, Professor Goldstiicker goes on to remark in his note: “I have 
quoted the full gloss of the three principal commentators, on this im¬ 
portant Sutra [of Panini] and its Yarttikas, because it is-of considerable 

interest in many respects.We see Kaiyyata and Hagojibhatta 

writhing under the difficulty of reconciling the eternity -of the Yeda 
with the differences of its various versions, which, nevertheless, main¬ 
tain an equal claim to infallibility. Patanjali makes rather short work 
of this much vexed question; and unless it be allowed here to render 
his expression varna (which means ‘letter ’), ‘word,’ it is, barely pos¬ 
sible even to understand how he can save consistently the eternity or 
permanence of the ‘ sense ’ of the Yeda. That the modern. Mimansists 
maintain not only the ‘eternity of the sense,’ but also the ‘permanence 
p of the text,’ which is tantamount to the exclusive right Of one single 
version, we learn, amongst others, from Nagojibhatta. But as such a 
doctrine has its obvious dangers, it is not shared in by the old Mlman- 
sists, nor by Nagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that, amongst other theories, there is one, according to 
which the order of the letters (or rather words) in the Yaidik texts got 
lost in the several Pralayas or destructions of the worlds; and since 
each manvantara had its own revelation, which differed only in the 
expression, not in the sense of, the Yaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were ‘ remembered,’ through their ‘ excessive accomplishments,’ 
by the Rishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Kathas, Kalapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by ICumaxila, in his Mlmansa-varttika (i. 3, 10).” 

III. The Vedanta -—I proceed to adduce the reasonings by which Bada- 
rayana, the reputed author of the Brahma, S'arlraka, or Yedanta Sutras, 
as expounded by Sankara Acharvya in his S'&rtraha-mimaffisa-bhaskya, 
or commentary on those Sutras, defends the eternity and authority of 
the Yeda. His views, as we shall see, are not by any means identical 
with those of Jaimini and his school. After discussing the question 
whether any persons but men of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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that S'fidrqS,, r or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competent 100 (Colebrooke’s Misc. 
Ess. h 348, or p. 223 of- Williams and Norgate’s ed.) In Sutra, i. 3, 
26, the author determines that the gods have a desire - for final emanci T 
pation, owing to the transitoriness of their glory, and a capacity for 
attaining it, because they possess the qualities of corporeality, etc.; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A difficulty, however, having been raised that the gods 
cannot be corporeal, because, if they were so, it is necessary to conceive 
that they would be corporeally present (as» priests actually are) at the 
ceremonial of sacrifice, in which they are the objects of worship,—a 
supposition which would not consist with the usual course of such cere¬ 
monies, at which the gods are not seen to be corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous sacrifices at 
once;—this difficulty is solved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals; or 
by considering (2) that, as a sacrifice is offered to (and not, by) a deity, 
many persons may present their oblations to that deity at once, just as 
one Brahman may be saluted by many different persons at the same 
time. It is, therefore, concluded that the corporeal nature of the gods 
i6 not inconsistent with the practice of sacrifice. Having settled these 
points, Sankara comes to Sutra i. 3, 28 : 

“S'aide iti ehot | na \ atalt, prabhavat | pratyahhdnumanalhya,m ” | 

Mu numa vigrahavattve devadinum abhyupagamyamune karmani ka.i- 
chid mrodhah prasanji | iabde tu virodhak prasajyeta \ Icatham \ Aut- 
pattikam hi Sabdasya arthena sambandham asritya “ anapchshatvad” 
iti vedaeya pramunyam sthupitam \ Id&nlm tu vigraharati deratu ’bhyu- 
pagamyamuna yadyapy aisvaryya-yogad yugapad anoka-karma-samban- 
dhlni havimshi bhunjUa tathupi vigraha-yogud asmad-udi-vaj janana-ma- 
ranavatl so iti nityasya iabdaeya anityena arthena nitya-sambandhe pra- 
llyamdne yad vaidih iabdc pramunyam sthitam tasya virodha/i syad iti 
diet | na ayam apy aeti virodhah | kasmdd “ atah prabhavat ” | Atah era 

100 For a discussion of tho different question whether tho gods can practise the cere¬ 
monies prescribed in the Vedas, eeo tho Firet Volume of thiB work, p. 365, uote. 
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Id vaidikdt iabdud devddikam jagat prabhcmati | Nam “jamnudi asya 
yatah ” (Brahma Sutras i. 1, 2) iti brahma-prabhamtvam jagato ’vadhu- 
ritam Latham ilia Sabda-prabhavatvam uchyate | Apidha. yadi nama vm- 
dilcat iabdad asya prabhavo ’bhyupagatah Latham etdvatd virodhah hbde 
parihritah \ ydvata Vasavo Mdrati Adityuh Tihcdevdli Marntah ity etc 
’rthuh anitvnh eva utpattimattvdt | Tad-anityafoe cha tad-vaehaMnaih 
vaidikdndm Vasv-adi-hhdandm anityatvam Lena, vary gate |:JPrasiddJmTi hi 
lake Devadattasya putre utpanne Tajnadattah iU tasya nama Lriyate iti \ 
Tamad virodhah eva hide iti chet | na \ Gavddi-sabddrtha-sambandha- 
nityatva-darsanat | Na hi gmiadi-vyahtinam utpatUmattye tad-akritindm 
apy utpattimattvam syad dravya-guna-harmanam hi vyaktayah eva utpad- 
yante na ukritayah | ALritibhis cha iabddndm sambandho na vyahtibhih \ 
vyaktindm dnantydt sambandha-grahandnupapatteh \ Yyaktishu utpadya- 
mdndsv apy alvritmafii nityatvad na gavadi-sabdeshu Laichid virodho dri&- 
yate \ Tathd devadi-vyakti-prabhavdbhyupagame ’pi ukriti-nityatvdd na 
Laschid Vasv-udi-sabdeshu virodhah iti drashtcvSyam | Ahriti-vihshastude- 
vadlnum mantrarthavadadibhyo vigrahavattvady-avagamad magantavyah ] 
Sthana-viiesha-sambandha-nimittai cha Indradi-sabdah sen&patyadi- 
sabda-aat | Tatai cha yo yas tat tat sthdnam adhitishthati sa sa Indradi- 
iabdair abhidluyate iti na dosho bhavati \ Na cha idaih idbda-prahhavat- 
vam Brahma-prdbhamatva-vad upadana-haranatvabhiprayena uchyate | 
katham tarhi sthiti-vdchakdtmand nitye tabde nitydrtha-sambandhini 
iabda-vyavahara-yogyartha-vyakti-nishpattir “atah prabhavah ” ity uch¬ 
yate | Latham punar avagamyate iabdai pralhavati jagad iti | “pratya- 
kshdnumdndbhydm. ” | Pratyaksham srutih | prdmdnyam prati anape- 
kshatvdt | anmndnaiii smritih | prdmdnyam prati sdpekshatvat \ Te hi 
iabda-piirvdm srishtim dar say atah \ “Etc” iti vai pragdpatir dcvdn 
asrijata “ asrigram” iti manushydn “indarah ” itipitrims “tirahpavi- 
tram” iti grahdn “dsavah” iti stotram “vi-svdni” iti sastram “ abhi 
saubhagd ” ity anydh prajdh iti irutih | Tathd ’nyatrapi' “ sa manasd 
vdc/mm mithunaih samabhavad” (S'atapatha Brahmana x. 6, 5, 4, and 
Brihadaranyaka TJpanisliad, p. 50) ityudina tatra tatra sabda-purvild 
srishtih Srdvyate [ Smritir api“ amdi-nidhana nityd vag uisrishfa svayam- 
bhwd | ddau vedamayi divya yatah, sarvdh pra/vrittayah” ity utsargo’pij 
ayam vdchah sampraddya-pravarttanatmako drashtavyah anudi-nidhana- 
ydh amyudriiasya utsargasya asambhavat | Tathd “ndma rupaih cha bhu- 
tdndfii karmandm cha pravaHtanam \ Yeda-sabdebhya evddau nirmame sa 
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niahekvamTiF “sarvesham cha sa namdnikarmdni ehaprithakprithak | 
Veda-saM'cbhga evadau prithak saihsthak cha nirmame ” iti cha \ Apicha 
ehihrshtmnartham anutishthan tasya vachakam kabdam purvam smritvd 
pakehat tarn mihtm anutishthati iti sarvesham nah pratyaksham etat 1 
Tatha prajupatcr api srashtuh srishteh purvam, vaidikah kabdah manasi 
prddurlabhuvuk paschat tad-anugatan arthdn sasarjja itiyamyate \ Tatha 
cha krutili “sa bhur iti mydharan bhumim asrijata ” 101 ity-evam-adika 
bhur-adi-iabdebhyah eva manasi pradurbhutebhyo bhur-adi-blcan pradur- 
bhutan srishtan darbayaii | him-dtmakam punah sabdam abhipretya idaiit 
sabda-prabhavatvam uchyate | sphotam ity aha | . . . . Tasmud nityut 
idbdat sphofa-i-dpad dbhidhayakat hriya-kdraka-phala-lakshanam jagad 
abhidhcya-bhutam prabhavatiti | . . . . Tatas cha nityebhyah kdbdebhyo 
dcvadi-vyaktlnam prabhavah ity aviruddham \ 

Sutra i. 8, 29. “Ata eva cha nityatvam ” | svatantrasya karttuh sma- 
ranud eva hi sthite vedasya nityatve devadi-vyakti-prabhavabhyupagamena 
tasya virodham asankya “ atah prabhavad ” iti parihritya idanlih tad eva 
veda-nityatvam sthitam dradhayati “ata eva cha nityatvam” iti \ atah 
eva cha niyatahriter devader jagato veda-kabda-prabhavatvad eva veda- 
kabda-nityatvam api pratyetavyam | Tatha, cha mantra-varnah “yajncna 
vdchah padavlyam dyan tdm anvwindann rishishu pravishtdm ” iti sthi- 
tdm eva vdcham amevinnam darkayati \ Vedavyasas cha evam eva smarati 
(Mahabharata, Yanap. 7660) | “ yugante ’ntarhitdn vedan setihasun ma- 
harshayah | lebhire tapasa purvam anujndtdh svayamblmvd ” iti | 

“ Sutra i. 3, 28 : ‘ But it is said that there will he a contradiction in 
respect of sound (or the word); hut this is not so, because the god6 are 
produced from it, as is proved by intuition and inference.’ 

“ Be it so, that though the corporeality of the gods, etc., he admitted, 
no contradiction will arise in respect of the ceremonial. Still [it will 
be said that] a contradiction will arise in regard to the word. How ? 
[In this way.] By founding upon the inherent connection of a word 
with the thing signified, the authority of tlTe Yedahad been established 
by the aphorism ‘ anapekshatvat,' etc. (Mlmansa Sutras i. 2, 21 ; sec 
above, p. 75.) But now, while it has been admitted that the deities arc 
corporeal, if will follow that (though from their possession of divine 
power they can at one and the Bame time partake of the oblations 


Compare S'otnpatka BrSlimana, si. 1, C, 3. 
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offered at numerous sacrifices), they trill still, erring to their corpo¬ 
reality, be subject, like ourselves, to birth and death; and'henee,'the 
eternal connection of the eternal word with an object which is hon- 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Veda; [for thus the word, not 
having any eternal connection with non-eternal things, could not be au¬ 
thoritative!. But neithenhas this supposed contradiction any existence. 
How ? ‘ Because they are produced from it.’ Hence the world of gods, 
etc., is produced from the Vedic word. But according to the aphorism 
(Brahma Sutras i. 1, 2) * from him comes the production, etc., of all this,’ 
it is established that the world has been produced from Brahma. How, 
then, is it'said here that it is produced from the word ? And, moreover, 
if it be allowed that the world is produced from the Vedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch as all 
the following classes of objects, viz. the Vasus, Budras, Adityas, Vi^- 
vedevas, Haruts, are non-eternal, because produced; and •when .they 
are non-eternal, what is there to bar the non-eternity of the Vedic 
words Vasu, etc., by which they are designated? For it is a common 
saying, ‘ It is only when a son is born to Devadatta, that that son 
receives the name of Yajnadatta,’ [t.e. no child receives a name before 
it exists]. Hence a contradiction does arise in regard to [the eternity 
of] the word. To this objection we reply with a negative; for in the 
case of such words as cow we discover an eternal connection between 
the word and the thing. For although individual cows, etc., come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. How it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a connection 
would in their case be impossible. Thus as species are eternal (though 
individuals begin to exist) no contradiction is discoverable in the case 
of such words as cow, etc. In the same way it is to be remarked that 
though we allow that the individual gods, etc., have commenced te 
exist, there is no contradiction [to the eternity of the Vedic word] in 
the [existence of the] words Vasu, otc. [which denote those individual 
gods], since the species to which they belong are eternal. And the 
fact that the gods, etc., belong to particular species may be learned 
from this, that we discover their corporeality and other attributes in 
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the hymns and atfchavadas (illustrative remarks in the Vedas), etc. The 
words IcdiTV.ete.* are derived from connection with some particular post, 
like the words ‘comrfander of an army’ ( senapati ), etc. Hence, who¬ 
soever occupies any particular post, is designated by the words India, 
and so forth; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. Thus there is no difficulty. 

• And this derivation from the word is not, like production from Brah¬ 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase ‘produced from it’ that the production of 
individual things, corresponding to the ordinary sense of words, is 
effected by a thing (sound or language), the very nature of which it 
is to denote continuance [and not such change as is involved in the idea 
of production?] 102 How, again,.is it known that the world is pro¬ 
duced from the word ? The answer is, [it is known] ‘ from intuition 
and inference.’ ‘ Intuition ’ means the Veda, because it is independent 
of any (other authority). ‘ Inference ’ means the smriti, because it is 
dependent on another authority (the Veda). These two demonstrate 
that the creation was preceded by the word. Thus the Veda says, ‘ at 
(or with) the word ete (these) Prajapati created the gods; at asrigram 
(they were poured out) he created men ; at indavah (drops of soma) he 
created the pitris; at tirah pavitram (through the filter) he created the 
libations; at aimah (swift) he created hymns; at visvdni (all) he created 
praise; and at the words abhi saubhagd (for the sake of blessings) he 
created other creatures.’ 103 And in another place it is said ‘ with his 


m This sentence is rather obscure. 

According to Govinda Ananda’s Gloss this passage is derived from a Chhandoga 
Brahmana. It contains a mystical exposition of the words from Rig-veda, is. G2, 1 
(=Sama-veda, ii. 180) which are imbedded in it, viz. etc asrigram iudaras tirah 
pavitram aimah | xtiimni abhi saubhagd. | “ These hurrying (hops of soma have been 
poured through the filter, to procure all blessings." (See Bcnfcy's translation.) It was 
by the help of Dr. Pertsch's alphabetical list of the initial words of the verses of the 
Rig-veda (in Weber’s Indisehe Studicn, vol. iii.) that I discovered the verse in ques¬ 
tion in the Rig-veda. Govinda Ananda gives us a specimen of his powers as Yedic 
exegete in the following remarks on this passage: lty etaii-manlra-sth'aih padaih 
caritvd Brahma devddin asfijata J tattra u ete” iti padam sareandmatrdd derdttdm 
emurakam asrig rtidhiram tat pradhdne dehe ramante iti “ atrigrdh” mamtshgnh ( 
eliandra-stkanam piirmam indu-iabiah smaraUah itgiidi | “ Brahma created the gods, 
etc., in conformity with the recollections suggested by the various words in this verse. 
Tho word etc (‘these ’) ns n pronoun suggested the gods. The beings who disport 
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mind he entered into conjugal oonneotion with Yach (speech).:’ (S’.JP. 
Br. x. 6, 5, 4, Brill. Ar. Up. p. 50.) By these And other each texts 
the Vedn in various places declares that .creation was preceded by the 
word. And when the Smriti says, ‘In the beginning a celestial 
voice, eternal, without beginning or end, co-essential with the Yedas, 
was uttered by Svayambhu, from which all activities [proceeded] ’ 
(see above, p. 16), the expression ‘utterance of a voice’is to be re-' 
garded as employed in the sense of the origination of a tradition, 
since it is inconceivable that a voice which was ‘ without beginning or 
end,’ could be uttered in the same sense as other sounds. Again, we 
have this other text, ‘ In the beginning Mahesvara created from the 
words of the Yeda the names and forms of creatures, and the origina¬ 
tion of actions;’ and again, ‘He created in the beginning the several 
names, functions, and conditions of all creatures from the'words of the 
Yeda.’ (See above, pp. 16 and 6.) And it is a matter of common ob¬ 
servation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to min'd the word which expresses 
it, and then proceeds to effect his purpose. So, too, in the case of.Pra- 
japati the creator, we conclude that before the creation the words of the 
Yeda were' manifested in his mind, and that afterwards he created the 
objects which-resulted from them. Thus the Yedio text which says, 

‘ uttering bhuli, he created the earth ( bkumi ), etc ,’ intimates that the 
different worlds, earth, and the rest, were manifested, i.e. created from 
the words bhubjt, etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro¬ 
duced from the word ? It was sphota (disclosure or expression), we 
are told.” 

I shall not quote the long discussion on which S'ahkara here enters, 
regarding this term. (See Colebrooke’s Misc. Ess. i.t.305 ff.; Ballan- 
tyne’s Christianity contrasted with Hindu Philosophy, pp. 192 ff.; the 
same author’s translation of the commencement of the Hahabhashya, 
p. 10; and Professor Muller’s article on the last-named work in the 
Journal of the German Or. Soc. vii. 170). S’ankara states his conclusion 
themselves in bodies of which blood ( asrik ) is a predominant element, were asrigrali, 

‘ men.’ The word indtt (whiob means both the soma plant and the moon) suggested 
the fathers who dwell in the moon,” etc., etc. The sense of asrigram, as given above 
in the text, is “ were poured out.” Govinda Ananda, no doubt, understood it correctly, 
though he considered it necessary to draw a mystical sense out of it. 
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to be that “Seta the eternal word, in the form of sphota, which expresses 
[all things],- the object' signified by it, viz. the world, under the three 
eharaoters'ofiaction, causer, and the results of action, is produced,” and 
finishes his remarks on this Sutra (i. 3, 28) by observing: “ Consequently 
there is no contradiction in saying that the individual gods, etc., are de¬ 
rived from-etemal words.” He then proceeds to Sutrai. 3, 29 : ‘“Hence 
'results the eternity of the Vedas.’ ” On this he observes, “ The eternity 
of the Veda had "been established by the fact of its being described in 
j%e Smriti os the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism,- ‘ Since they are pro¬ 
duced from it,’ he now confirms the eternity of the Veda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, ‘ by sacrifice they fol¬ 
lowed the path of Vach, and found her entered into the rishis ’ (E.V. 
x. 71, 3 ; see the First Volume of this work p. 254, and Volume Second, 
p. 220) prove that Vach already existed when she was. discovered. And 
in the very same way Vedavyasa records that, ‘ formerly the great rishis, 
empowered by Svayambhu, obtained through devotion the Vedas and 
Itihasas, which had disappeared at the end of the preceding yuga.’ ” 

Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another 
of thfiVedanta aphorisms (i. 1, 3) in p. 20 of the introduction to his 
Commentary on the Eig-veda in these words: 

Nairn bhagavata Bddardyanena Vedasya Brahma-kdryyatvam sutritam \ 
“iastro-yonitvado’ iti \ rigvedadi-iastra-kdranatvdd Brahma sarvajnam 
iti sutrarthah | tddham | na etavata pawrusheyatvam bhavati | manushya- 
nirmitatvdbhdvat | idrisam apaurusheyatvam abhipretya vyavahdra-dasa- 
ydm dhdiddi-vad nityatvam Bddardyanenaiva devatddhikarane sutritam \ 
“ata evacha nityatvam ” iti | 

“ But it is objected that the venerable Badarayana has declared in 
the aphorism 1 since he is the source of the ^astra (Brahma Sutras i. 1, 
3), that the Veda is derived frpm Brahma; the meaning of the aphorism 
being, that since Brahma is the cause of the Big-veda and other S'astras, 
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lie is omniscient. This is true; Irat it furnishes no proof sof.^he.. 
human origin of the Veda, since it was not formed by a man. ■ Biidafa,-, 
yana had in view such a superhuman origin of the Veda, when in-the 
[other] aphorism ‘hence also [its] eternity is to he maintained,! (which 
is contained in the section on the deities), he declared it to he, like 
the aether, etc,, eternal, during the period of mundane existence.” 101 

The remarks of S’anlcara on the Brahma Sutra (i. 1, 3) above referred' 
to, begin as follows : ... 

Mahatah rig-vedudeh Sastrasya aneka-vidya-sthanopairifiMfasyn, pm- 
dlpa-vat. sarvurtha-dyotinas sarvajna-lcalpasya yonih haranam Brahna | no 
hi idnsasya s&strasya ngvedadi-lalcshanasya sarvajna-gmu/mftasya sar- 
vagnad anyatah sambhaoo 'sh | Tad yad mstardrthaih tastram; yamat 
purusha-viieshut sambhavati yatha vyaharanadi Panimj-ader jneyaika- 
ddartlum api sa taio ’py adhikatara-mjndnah iti prasiddhaih. lolse | Icrnu 
vahtavyam aneha - Salchd - blrnda - bhinnasya dev a - tiryan-mamisliya-varnd- 
sramudi-pravibhuga-hetor rig-vcdudy-alchymya sarva-jnan&Icarasya apro- 
yatnena eva lila-nyaycna puruslm-nihasa-vad yasmad malmto bhutad 
yoneh samlhavah (“ asya malmto bhutasya nisvasitam etad yad rig-vedah ” 
itg-ddeh srutes) tasya malmto bhutasya niratihyam sarvagnatvam sarva- 
baktitvam clia iti \ 

“Brahma is the source of the great S'astra, consisting of the Rig-veda, 
etc., augmented by numerous branches of science, which, like a lamp, 
illuminates all subjects, and approaches to omniscience. Now such a 
S'astra, distinguished as the Rig-veda, etc., possessed of the qualities of 
an omniscient bping, could not have originated from any other than an 
omniscient being. When an extensive treatise on any subject is pro¬ 
duced by any individual, as the works on Grammar, etc., were by 
Panini and others,—even although the treatise in question have for its 
subject only a single department of what is to be known,—it is a 


!M See the quotation from the Vedurtha-prakada, at the top of p. 70, above. The 
mther {akasa) is uncreated according to the Vameshiicas (Kanada’s Sutras, ii. 1, 28, 
with S imkara Midra’s commentary, and S'ankara Acharyya on Vedanta Sutra, ii. 3, 3: 
A r a hy akalasya uipattih smnbhdvayitum sakyd srmai-ICanablmg-abldpmyanmarishu 
jivaisu I “ The production of the tether cannot be conceived as possible, so long as 
those who follow Kanada’s view retain their vitality”). The Vedanta Sutras, ii. 3, 
1-7, on the other hand, assert its production hy Brahma, in conformity with the text 
of the Taittiiiyakas which affirms this: Tasmad voi eiasmad atmmali akasali smn- 
bhuiah | “ From that Soul the mtlier was produced." 
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matter of uo'faiisty that the author is possessed of still greater know¬ 
ledge than is contained in his work. 105 What then need we say of the 
transcendent omniscience and omnipotence of that great Being from 
whom issued without effort, as an amusement, like a man’s breathing 
(according to the Vedic text ‘ the Rig-veda is the breathing of that 
great Being ’), that mine of universal knowledge called the Rig-veda, 
etc., which is divided into many iakhas, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders ? ” 100 

It is clear from the aphorism last quoted that there is a distinc¬ 
tion between the doctrine of the Purva Mlmansa, and the TJttara 
Mimansa, or Vedanta, regarding the origin of the Veda, in so far as the 
former is silent on the subject of its derivation from Brahma, which the 
latter asserts. . It is also to be observed that Sayana understands -the 
eternity of the Veda as laid down in the Brahma Sutras in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity.’ 

I may remark that in their treatment of the Vedic passages which 
they cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, S'ankara Acharyya, corresponds to their theory 
of the infallibility of the sacred text. The doctrines inculcated in 
the Sutras, and expounded and vindicated by the commentator, pro¬ 
fess to be based on the Veda; and numerous texts are cited in their 
support. Such passages as coincide with the theories maintained in 
the Sutras are understood in their proper or literal ( mukhya) sense; 

105 Dr. Ballantyne (Aphorisms of the Vedanta, p. 8) renders the last words thus: 
.... “that man, even in consideration of that, is inferred to be exceedingly knowing.” 
Govinda Ananda’s note, however, confirms the rendering I have given. Part of it is 
as follows : Yad yttch ehhaetram yasmad a pi at sambharati sa talah iTmtrhd adhibhnr- 
tha-jnunah itiprasiddham | “ It is well known that the competent author from whom 
any treatise proceeds has a knowledge of more than that treatise (contains).” The 
idea here is somewhat similar to that in the second of Bishop Butler’s Sermons 
“ Upon the love of God " : “ Effects themselves, if wo knew them thoroughly, would 
give ua but imperfect notions of wisdom and power; much less of his Being in whom 
they reside.” . . . . “ This is no more ‘than saying that the Creator is superior to the 
works of his hands." 

An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean : “The body of Scripture, consisting of the Rig- 
veda, etc., is the source, the cause, the proof, whereby wo ascertain exactly the nature 
of this Brahma” (athavu yathoktam yiyvcdadt-sdstram yonilt bdranam pramanam 
i uya Brahmatao ytithamt svarupadhigamc). 
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■whilst other tests which appear to he at variance with the Ycdantic flog- 
mas, and to favour those of the other philosophical schools, are explained 
as being merely figurative ( gaum or Ihahta ); or other interpretations are 
given. See, for example, the Brahma sutras, i. 1,6; ii. 4, 2f., etc., with 
S'ankara’s comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained.*' 7 As, however, the different authors of the Yedie hymns, 
of the Brahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re¬ 
cognized no fixed standard of orthodox doctrine to which they were 
hound to conform,—it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. But as, 
in later times, the Vedas came to be regarded as supernatural and in¬ 
fallible books, it was necessaiy that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the disorepancies”'between the 
different texts were only apparent. 


Sect. IX.— Arguments of the followers of the Nyaija, FaisesMha, and 
Sankhya Sijstems m support of the authority of the Vedas, hut 
against the eternity of sound: 

I. The Nyaya. —The eternity of sound is, as we have already dis¬ 
covered from the allusions of the Mimansaka commentator, (above p. 73), 
denied by the followers of the Nyaya school. The consideration of this 
subject is begun in the following way in the Nyaya aphorisms of Go- 
tama, as explained by Yisvanatha Bhattacharya in the Nyaya-sutra- 
vritti, ii. 81 : 

wt See S'antara on the Br. Sutras, iii. 31 (p. 844 of Bibl. Mica), where he says, 
yadipmar ehasmin Brahmani balwni mjnamni vedantantaresbu pmUpipddoyishitani 
iesluim ckam abhrantam bbranlani itarani ity anaivasa-prasango vedantestm tasmad m 
tavat prativedantam Bmhma-vijiiam-bhcdah asankitum sahyatc | “ If, again, in the 
different Vedantas ( i.e. Upanishads) a variety of conceptions regarding the one Brahma 
be sought to be established, one of these (conceptions) will be correct, and the others 
erroneous, and thus the objection of being untrustworthy will attaoh to the Upani¬ 
shads. It must not, therefore, be suspected that there is in each of the Upanishads 
a different conception of Brahma.’’ 




03? TfiE VEDAS, HELD BE INDIAN AUTHOES. 109 

Ycdasyttpraftl&nymn dpta-pram&nydt siddham | na cha idam yujyate 
vedasya nitqtttfdd ity diankdydm varnandm anityatvut katharn tat-samu- 
idya-rupasya vcdasya nityatvam ity dsayena sabdanityatva-prakaranam 
urabhate j • tntra siddhanta-sutram \ “Adimattvad aindriyakatvat kritd- 
Icatvad ttpaehdrach cha ” ) 81. Saldo ’nityah ityadih | atUmattvat saka- 
randkatvdt | mnu m sakdranalcatvam kantha-talv-ady -abhighatuder 
vyanjakatvcndpy wpapatter. atah aha aindriyakatvad iti sdmdnyavatlve 
sati vahir-indriyayanya-laukikika-pratyaksha-vishayatvdd ity arfhah \ 
.... Aprayajakatvam asankya aha kritaketi | kritalce ghatddau yathd 
tipacharo jndnaih tathaiva k&ryyatva-prakaraka-pratyaksha-vishayatvud 
ity arthah | tatha cha kdryatvena andhdryya-sdrvalaukika-pratyaksha- 
baldd anityatvam eva siddhati I 

“ It has been proved (in the 68th Sutra, see below) that ‘ the authority 
of the Veda follows from the authority of the eompetentjoerson who made 
it.’ But it may be objected that this is not a proper ground on which 
to base the authority of the Veda, since it is eternal. With the view 
Of proving, in opposition to this, that since letters are not eternal, the 
Veda, which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. The 
Siitra laying down the established doctrine, is as follows : ‘ Sound can¬ 
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense, 
and (3) it is spoken of as factitious.’ Sound is non-eternal, etc., because 
(1) it had a beginning, i.c. because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the Mlmansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it]. In 
reply to this it is said (2) that sound is cognizable by sense, i.c. that 
though it belongs to a genus, it is an object of ordinary perception 
through an external sense.” [A different explanation given by other 
interpreters is next quoted, which I omit.] ..." Then surmising that 
the preceding definition may be regarded as not to tho point, tho 
author adds the words ‘ since it'is spoken of as factitious,’ i.c. as jars 
and other such objects are spoken of as—arc known to bo—products, so, 
too, sound is distinguishable by sense as being in tho naturo of a pro¬ 
duct. And in consequence of this incontrovertible and universal per¬ 
ception of its being produced, it is proved that it cannot bo eternal.” 
[Two other explanations of this last clause of the Sutra are thon added. ] 
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Leaving tlie reader to study the details of tho discussion xtt Dr. -Bal- 
lanlyne’s aphorisms of the Nyaya (Part Second, pp. 77 ff.), I will-pass 
over most of the Sutras, and merely quote the principal conclusions -of 
the Nyaya apliorist. In Sutra 86 ho says in opposition to the 13th 
Sutra of the Mimansa (above, p. 74): 

86. “77,/y uvhcMran&d aniipalambbad avamnady-anvpaMdeJj,” | 
S'abdo yadi nityah syad uchcharanat pray apy vpalabhycta £rotr«s<mni- 
karsha-sattvut | na cha atra praiibandhakam asti ity aha, avaraneti ava- 
ranudeh pratibandhakasya anupaMdhya abhava-nwnayat | ddSntara- 
gamanaih tu sabdasya amuHtatvad na sambhavyate | atzndriyamnta- 
pratibandhakatva-kalpanam apekshya Sabddimtyatva-kalpana eva laghi- 
yasi iti bhuvah | 

“ 1 Sotmd is not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter¬ 
cept it.’ If sound were eternal, it would be perceived even before it was 
uttered, from its being in contact with the ear. [Sound,' 'as Dr. Ballan- 
tyne explains, is ‘ admitted to be a quality of the all-pervading rother.’] 
And in the next words the aphorist says that there is no obstacle to its 
being so heard, since the non-existence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything,-of 
that sort. And it is not conceivable that sound should have gone to 
another place [and for that reason be inaudible], since it has no defined 
form. The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its. 
perception.” * e 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows: 

89. “Aspariaivat ” | babdo nityaJ/, | asparbatvadgagam-vad iti bhavah \ 
90. “Mi karmanityatvat ” asparhaivadi m sabda-nityatva-sadhaiam kar- 
mani vyabhicharat \ 

89. “ It may be said that sound is eternal, from its being, like- the 
sky, intangible. 90. But this is no proof, for the intangibility of sound 
does not establish its eternity, since these two qualities do not always 
go together; for intangibility, though predicable, e.g. of action, fails to 
prove its eternity.” 

The 100th and following Sutras are as follows: 

100. “ Yinasa-karanumtpalabdheh” j 101. “Airavana-JiSranannpaiab - 
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dheh satata-si'avctna-prasangah ” | Yady apratyakshad abhdva-siddkis 
tads ’SmVtma-lidramsya apratyakshatvdd asravanam na syad iti satata- 
sravana-prasangah iti hhdmh | 102. “ Upalabhyamdne cha anupalabdher 
asattvud miapadekah ” j Anumdnddind upalabhyamdne vinusa-karane 
anupalahdher akhdvdt tvadiyo hetur anapadesah asadhalcah asiddhatvdt \ 
janya-bhdvatvem vinaia-lcalpanam iti bhdvah | 

“It is said (100) that ‘sound must be eternal, because we perceive 
no cause why it should cease.’ The answer is (101), first, ‘ that if the 
Hon-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity,’ And (102), secondly, 
‘ since such non-perception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the ground.’ 
Since a cause for the cessation of sound is discovered by inference, etc., 
and thus the non-perception of any cause is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab¬ 
lished. The purport is that we suppose, from sound being produced, 
that it must also be liable to perish.” 

SQtras 106-122 are occupied with a consideration of the question 
(Shove treated, pp. 73, 74, in Sutras 10 and 16 of the Mlinansa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may be said to change when they are modified in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Book (Sutras 67-68) Gotama treats 
of the Veda, and repels certain charges which are alleged against its 
authority. I shall quote most of these aphorisms, and cite the com¬ 
mentary more fully than Dr. Ballantyne has done. (See Ballantyne’s 
Nyaya Aphorisms, Part ii. pp. 56 if.) 

S'abdasya drishfadrisht&rthakatvcna dvaividkyam uklaiii ialra cha 
adfishfarthaka-kabdasya vedasya prdmunyam parikshitum purva-paktsha- 
yati | 57. Tad-aprdmanyam anpita-vydghdta-punarukta-doshebhyah ” | 
Tasya drisht/irthaka-vyatirikta-iabdasya vedasya aprdmdnyam | kuta/i | 
anritaieddi-doshdt | tatra elm putreshfi-kuryddau kcachit phaldnutpatti- 
dartanSd anritatvam | vyaghdtah ptirvdpara-virodhah | yathd “adits 
jahsti anudite juhoti samayddhyushite juhvti | syuvo 'sya dhutim alhyaca- 
lio.rati ya udite puhoti iavalo ’sya dluitim abhyacaharati yo ’nudile juhvti 
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iyava-hvalav asya almtim abhyavaharato yalf samayudhyiisfrfie'fa/toffl’ 
atra dm uditadi-va.hja.nani nindammiianishta-sudhamta-bodlmlMd>a7;ya- 
virodhah \ paimaruktysdaprSmunyam | Yaiha “trihprathamum anvu,1ia\ 
tnr uttamam anvaha" | ity atra uttamatvasyaprathamatva-pa.ryavasunat 
trih Iwtlianena dm pannanMyam | etesham aprarnanyc tad-drishtuntena 
tad-dca-lcarttrikatvena tad-eha-jatiyatvcna va sarva-vedupramSnyaih saitha- 
niyam Hi bkavah | siddhunta-subi-am | 58. “Nit 7;ar»ia-7carttri-sad!iam- 
vaigunyBt” | JS T a vedapramSnyaih larma-harttri-sadham-vaxgnnyaipha- 
labhavopapatteh | Icarmanah h-iydytili vaigunyam ayathavidhitvadi | hart- 
twr raigunyam avidvattvadi | sadhanasya havir-adcr vaigunyam aprohshi- 
tatvsdi | YathoMa-harmanah phdlsbhave hy anritatvam | na dm evam 
asti iti bhavali | vySghatam pariharati | 59. “ Abhyupetya Icala-bhede 
dodm-vachanut” \ na ryaghatah iti seshah | Agmj-adliaha-Mle udita- 
homadikam abhyupetya svikritya anudita-homadidcararie purvoldordodia- 
IcathanOd na vyaghatah ity artha-h | pauuaruhtyam pariharati | 60. 
“ Anuvadopwpattd dm” | dihli punar-arthc | anuvadopapatleli punar na 
paunarulityam | nishprayojanatve hi paun-aruk'tyam dosliah ] uMa-sthaJe 
tv anuvadasya wpopattch prayojandsya sambhavut | ekadaia-samidhenlnam 
prathamottamayos trir abhidhana hi pandiadasatvaih sambhmati | tatha- 
cha panchadaiatvaih sruyate | “Intam aham bhratrivyam pandiadasarp- 
rcna vag-vajrena cha badhe yo ■man dvcshti yam dm vayam dvtshmah". 
iti | Anuvadasya sarthakatvaih lolca-prasiddham iti aha | 61. “Yahya- 
vibhagasya cha artha-grahanat ” | Yalcyauvtbfmgasya | anuvadatvena 
vibhalcta - vdhgasya artha - grahan&t prayojana - svlharat | Sishfair iti 
hsJmh | hishfuh hi vidhSyaleanuvadaJcadi-bhcdena vS/cyaih. vibhqjya anu- 
vudalcasyapi saprayejamtvgm manganic | Ycda’py evam iti bhavali | . . . 
JEvam apramam/a-sadhalcafii nirasya prramSnyam. sadhayati j 68. “Man- 
truyurvcda-vadi dm iat-prumanyam apta-pramanyat ” | Aptasya veda- 
harttuh pramanyad yathartlwpailesalMtvB.it vedasya tad-uJetatvani-arthal 
labdham j tena hetwqa iedasya pramanyam anumeyam \ tatra drightantam 
aha mantrayurvedarvad iti | inantro vishadi-nabalcah ( aywveda-bhagas 
dm veia-sthah eva | tatra samvadena pr&manya-grahat tad-drishtantena 
vedatvavachhedena pramanyam amimeyam | Sptam grilkiam p'WmSnyaMi 
yatra sa vedas tadrisena. vedatvena prB.mS.nycum anumcyam iti hcehit | 

“ It had. been declared (Nyaya Sutras, i. 8) that verbal evidence is of 
two kinds, (1) that pf which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. With the view, now, of testing 
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the auilioitty of that verbal evidence which refers to unseen things, 
viz. the Veda, Gotama states the first side of the question. Sutra 57. 
4 The Veda has no authority, since it has the defects, of falsehood, self- 
contradietion, and tautology.’ That verbal evidence, which is distinct 
from such as relates to visible objects, i.e. the Veda, has no authority. 
Why ? Because it has the defects of falsehood, etc. Of these defects, 
that of 1 falsehood ’ is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 

‘ Self-contradiction ’ is a discrepancy between a former and a later 
declaration. Thus the Veda says, ‘ he sacrifices when the sun is risen; 
he sacrifices when the sun is not yet’risen; he sacrifices’ [I eanndt ex¬ 
plain the next words], ‘ A tawny [dog ?] carries away,the oblation of 
him who sacrifices after the sun has risen; a brindled [dog ?] carries 
oft' the oblation of him who sacrifices before the sun has risen; and 
both of these two carry off the oblation of him who sacrifices.’ .... 
Now here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its ‘ tautology,*" as where it is said, 1 he repeats the first 
tfirice, he repeats the last thrice.’ For as the lastness ultimately coin¬ 
cides with [?] the firstness, and as there is a triple repetition of the 
words, this sentence is tautological. Now since these particular sen¬ 
tences have no authority,. the entire Veda will be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as these portions.” 

Here follows the Sutra-which conveys the established doctrine. “58. 
‘ The Veda is not false; it iq owing to some fault in the ceremonial, or 
tbe performer, or the instrument ho employs, that any sacrifice is not 
followed by the promised results.’ Faults in the ceremonial are such 
as its not being according to rule. Faults in the performer are such ns 
ignorance. Faults in the instrument, i.e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might be 
charged on the'Veda, if no fruit resulted from a sacrifice when duly 
performed as prescribed; but such failure -never occurs.” 

Gotama next repels the charge of self-contradiction in tbo Vedas. 
“59. ‘There is no self-contradiction, for the fault is only imputed in 
cam the sacrifice should be performed at a different time from that 
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at first intended.’ The fanlt imputed to these sacrifices in the.itext ,m 
question would [only] be imputed if, after agreeing, at the time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise; there is, therefore, no 
self-contradiction in the passage referred to.” 

Ho next .vbuts the charge of tautology. “ 60. ‘ The Yeda is not tau¬ 
tological because repetition may be proper.’ The particle eha means 
‘ again.’ ‘ Again, since repetition may be proper, there is no tautology.’ 
For repetition is only a fault when it is useless. But in the passage 
referred to, since repetition is proper, its utility is apparent. For when 
the first and the last of the eleven samidhenls (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen, 108 Accordingly, this number of 
fifteen is mentioned in these words of the Yeda, ‘ I smite this enemy 
who hates us, and whom we hate, with the,last of the fifteen verses ; 
and with the thunderbolt of my words.’ ” 

He next observes that the advantage of repetition is commonly re¬ 
cognised. “ 61. ‘ And the Yeda is not tautological, because the utility 
of this division of discourse is admitted/ i.c. because the necessity for 
such a division of language, that is, of a description of language charac¬ 
terized as reiterative, is acknowledged, viz. by the learned.” For by- 
dividing language into the different classes of injunctive, reiterative, 
etc., learned men recognise the uses of the reiterative also. And this 
applies to the Yeda.” 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Yeda, 
and to defend the propriety of reiteration. “Having thus refuted the 
arguments which 'aim at showing that the Veda is of no authority, he 
goes on to prove its authority. 68. ‘ The authority of the Yeda, like 
that of the formulas, and the Ayur-veda (treatise on medicine) follows 
from the authority of the eoifipetent [persons from whom they pro¬ 
ceeded].’ Since the competent maker of the Veda possesses authority, 
i.e. inculcates truth, it results from the force of the terms that the Yeda 
was uttered by a person of this character; and by this reasoning the au- 

108 If there are in all eleven formulas, and two of these nre each repeated thrice, we 
have (2 x 3 =) six to add to the nine (which remain of the original eleven), making 
(6 + 9 =) fifteen. See Mailer’s Ano. -Sansk. Lit. pp. S9 and 393. 
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tbority of tile Veda is to be inferred. He illustrates this by the case of 
the formulas and the Ayur-veda. By formulas ( mantra ) are meant the 
sentences which neutralize poison, etc., and the section containing the 
Ayur-veda forms part of the Veda. How as the authority of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must be 
inferred from this example. Some, however, explain the aphorism 
thus: a Veda is that in which authority is found or recognised. From 
such vedicity (or possession of the character of a Veda) the authority 
of any work is to be inferred.” 

I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator Vatsyayana (Bibliotheca 
Indica, p. 91): 108 

Kim punar uyurvedasya pramanyam \ yad ayurvedena upadisyate 
idarh Icritvd ishfam adkiyachchhati idafh varjjayitvd ’nishtaiii jahdti 
tasya anuskthiyamunasya tathd - bhavak satydrthatd - ’viparyyayah | 
mantra - paddnufn cha visha - bhutdsani -pratishedhdrihdndm prayoge 
'rthasya tathd-bhdvah etai pramanyam. | kim-hrilam etat \ dpta-prd- 
manya-kritam | Jam punar dptdndm pramanyam | sakshdt-krita-dhar- 
tmatu bhutd'-daya yathd-bhdtdrlka-chikhydpayishd iti \ uptuh khalu sdfc- 
shdt-krita-dharmdnah idaih hutavyam ayam asya hani-hetur idam asya 
adhigantavyam ayam asya adhigamana-hetur iti bhutuny anukampante \ 
teshdih khalu vai pruna-bhHtum svayam anavabudhyamanunum na- anyad 
upadeSad avabodha-ltaranam asti \ na cha anavabodhe saint hd varjjanam vu | 
na i>d ahritvd svasti-bhdvah \ na ’pyasya anyah upakdraho 'py asti \ hanta 
vayam ebhyo yathd-darsanam yathd-bhdtam upadisumah \ tc ime srutvd 
pratipadyamdndh, heyaiii husyanty adhigantavyam eva adhigamishyanli 
iti j cvam aptopadesah etena tri-vidhcna upta-prdmunyena parigrihito 
’ fmshlhlyamO.no ’rthasya sddhako bhavati | cvam aptopadesah pramdnam 
cvam dptdh pramdnam | drish(urthena aptopadesena ayurvedena adrish- 
fdrtho veda-bhdgo 'numdtavyali pramdnam iti \ upta-pramanyasya hotoh 
camdnatvuditi | asya apicha clca-deio “grdma-kdnto yajeta” ity evam-ddi- 
d'fichtdrthas tena anumdtavyam iti \ lotto cha bhiyun upadekukrayo vya- 
oahdrah | lauhiltasya apy npadeshtur upadestavyurtha-jndnena pardnuji- 
ghpikshayd yathd-bh&tdrtha-chilchydpayishayu cha pramanyam | tat-pari- 

185 A small portion of this comment, borrowed from Profossor Banoijea's Dialogues 
on Hindu philosophy, was given in tlio 1st edition of this voL p. 210. 
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grabacl Sptopadehh pramanam iti \ drashtri-pramJdrMumSiiyddi. did 
ammdmrn ye eva aptu.li vedarihanam draditarah pravahtdrffA elm te eva 
ayurvedtt-prabhritindm | ity ayurveda-pramam/a-vad vedu-priimunyam 
annmatavyam iti \ nityatvad veda-ralthyandm pramattatvo tat-praman- 
yam apta-prumunyad ity ayuktam | sabdasya vadiakabvud artlm^prccti- 
pattmi pramanatcam na nityatvat \ nilyatvehi sarvasyasarvcmvachcmuch 
chhabdartha-vyavastha ’nupapattih | na cmityatve vadiakatvam iti diet | 
na | laukikediv adarsanat | te ’pi nityuh iti diet | na | anaptopaddad 
artha-visanwado ’nupapannah |. Ifanvantara-yuguntaresJai dia atl- 
tanagatedm sampradayabhyasa-prayogavidiUdo vedanmnnityatvam apta- 
pramanyadi dm pramanyam \ laukihediu sabdeshudm etat samanam | 

“ On wliat then, does the authority of the Ayur-veda depend? The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable: and the fact of such action baying been followed by. the 
promised result coincides with the supposition that the book declares 
what is true. So, too, the authority of the formulas for neutralizing 
poison, repelling demons, and arresting lightning, is shewn by their 
application fulfilling its object. How is this result obtained? By 
the authoritativeness of competent persons. But what is meant by the 
authoritativeness of competent persons ? It means their intuitive per¬ 
ception of duty, their benevolence to all creatures, and their desire to 
declare the truth of things. Competent persons are those who have an 
intuitive perception of duty; and they shew their benevolence to all 
creatures by pointing out that so and so is to be avoided, and that such 
and such are the means of avoiding it, and that so and so.is to be 
attained, and that such and such are the means of attaining it. ‘ For 
these creatures,’ they reflect, ‘ being themselves unaware of such things, 
have no other means of learning them except such instruction; and 
in the absence of information they can make no effort either to attain 
or avoid anything; whilst -without such action their welfare is not 
secured; and there is no one else who can help in this case: come let 
us instruct them according to the intuition we possess, and in con¬ 
formity with the reality; and they hearing, and comprehending, will 
avoid what should be avoided, and obtain what should be obtained.’ 
Thus the instruction afforded by competent persons according to this 
threefold character of their authoritativeness [viz. (1) intuition, (2) 
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benevolence; and (3) desire to teach], being received, and acted upon, 
effects the object desired. And so the instruction given by competent 
persons ,is authority, and these competent persons are authorities. 
Prom the Ayur-veda, which conveys instruction given by competent 
persons in reference to objects perceptible by the senses, it Is to be 
inferred that that part also of the Yeda which is concerned with im¬ 
perceptible objects 110 is authoritative, since the cause, the authori¬ 
tativeness of competent persons, is the .same in both cases; and the 
same inference is to be drawn from the fact that a portion of the 
injunctions of the last mentioned part of the Veda also have reference 
to perceptible objects, as in the case of the precept, 1 Let the man who 
desires landed property sacrifice,’ etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinary in¬ 
structor depends (1) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. From its being accepted, the instruction 
imparted by competent persons constitutes proof. And from the fact that 
the seers and declarers are the same in both cases, viz. that the com¬ 
petent Seers and declarers of the contents of the (rest of the) Veda are 
the very 'same as those of the Ayur-veda, etc., we must infer that the 
authoritativeness of the former is like that of the latter. But on the 
hypothesis that the authority of the Vedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho¬ 
ritativeness of competent persons, since the authority of words as ex¬ 
ponents of meanings springs from their declarative character, and not 
from th,eir eternity. For on the supposition of the eternity of words, 
every (word) would express every (thing), which would be contrary to 
the fixity of their signification. If it be objected that unless words arc 
eternal, they cannot be declarative, we deny this, as it U not witnessed 
in the case of secular words. If it be urged again that secular words 
also are eternal, we must again demur, 6ince the discrepancy of purport 
arising from the injunctions of incompetent persons would be at variance 
with this.” After some further argumentation Viitsyayana concludes: 
“ The eternity of tho Vedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 
no Compare tho commentator’s remarks introductory to the Nyfiya aphorism ii. 67, 
quoted above, p. JU2i 
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Yu gas which are past, and those Tvliicli are to come; -whilst -tlicir au¬ 
thority arises from the authoritativeness of the competent persons (who 
uttered them). And this is common to them with secular words.’! 

The phrase saksliat-lcrita-dharmunali, “ possessing an intuitive per¬ 
ception of duty,” which is employed by Yatsyaynna in the preceding 
extract as a definition of aptah , “competent persons,” is one which had 
previously been applied by Yaska (STirukta, i. 20) to describe the character 
of the rishis: Sukshat-krita-dharmunah rishayo lalhumh [ tc ’varebhjo 
’sakshut-krita-dharmabhyak upade&em mantran sampraduh | wpadesaya- 
gluyanto ’vare Mma-grahanuya tmam grantham saniamnamhur vedam 
cha vedangum cha | " The rishis, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men- of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the Nirukta), the 
Yeda, and the Yedangas, in order to facilitate the comprehension of 
details.” 

The Vaiseshika .—Among the aphorisms of this system also there are 
some which, in opposition to the Mimansakas, assert, 1st, that the Yedas 
are the product of an intelligent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God.’u 

The second aphorism of the first section of the first book is as follows: 

Yato ’hhyudaya-niUreyasa-siddhih sa dharmah | 

“ Eighteousness is that through which happiness and future per¬ 
fection 112 are attained.” 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks: 

Nanu nwritti-lahhano dharmas tattva-jniina-dvara nissreyasa-hetw ity 

111 Of the aphorisms, which I am about to quote, tho first has boon translated by 
Dr. Ballantyne (who published a small portion of these Sutras with aa English version 
in 1851); and it, as well as the others, is briefly commented upon by the Rev. Prof. 
Banerjea, in his Dialogues on Hindu Philosophy, pp. 474 ff., and Pref. p. ix., nofe. 

See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled 

“Does the Yais'eshika philosophy acknowledge a Deity or not?" from which the 
translations now given have been transferred with but little alteration and a few ad¬ 
ditions. And compare Dr. Roer's German translation of the Yais'eshika aphorisms in 
the Journal of the German Oriental Society for 1S67, pp. 309 ff. 

1,2 The Commentator explains ahhyudaya &s=tattva-jnamm, “a knowledge of the 
reality,” and nissreyasa as atyantihl dultk/ia-mvrittih, “ the complete cessation of 
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<ctbr® imiWf pramanam | sruter eva pramunye vayarn vipratipadyumahe 
“ c.nrita-iryuyiiata-pimarukta-dosjielhyah ” \ .... na oha amnuya-pra- 
tipadahaffi fdnehid asti nityatve viprattipattau | nitya-nirdoshatvam apt 
sandigdiimn | paurusheyatve tu bhrama-pramada-vipratipatli-karandpa- 
tavadi-sambhdvanaya aptoldatvam api sandigdham eva iti na nissreyasam 
m ed tccttra tattva-jnanaih dvuram m va dharmah iti sarvam etad ahu- 
lam j atah aha “ tad-vachanad amnayasya prumunyam” \ “tad” ity 
anupakruntain api prasiddki-siddhataya Isvaram pardmrisati | yaihd 
“ tad-apramunyam anrita-vyayhuta-pumrukta-doskelkyah ” iti Qauta- 
mlya-sutre tach-chhaldena anupakranto ’pi vedah paramrisyale \ taihu. 
cha tad-vachanat tena tsvarena pranayanad amnayasya vedasya pr&mdn- 
yam | yadtu “tad" iti sannihitam dharmam eva pardmrisati \ tatha cha 
dharmasya “ vachanat ” pratipadanad “ amnayasya ” vedasya pruman- 
yam \ yad hi vdhjam prumunikam artham pratipadayati tat pramunam 
eva yatah ity arthah \ isvaras tad-aptatvaih cha sadhayishyate | 

“But may it not be objected here that it is the Veda which proves 
that righteousness, in the form of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection; but 
that we dispute the authority of the Veda because it is chargeable 
with the faults of falsehood, contradiction, and tautology 113 .... 
And further, there is nothing to prove the authority of the Veda, for 
its eternity is disputed, its eternal faultlessness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him. Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed.” 

In answer to all this the author of the aphorism says : 

“The authority of the sacred record arises from its being uttered 
by Him.” 

“Here,” says the compientator, “ the wor& tad (His) refers to Isvara 
(God); as, though no mention of Him has yet been introduced, He is 
proved by common notoriety to be meant; just as in the aphorism of 
Gautama‘ Its want of authority is shown by the faults of fulschood, 
»is Hera tlxo same illustrations aro given as in the commentary on the Nyflya 
aphorisms, quoted above, pp. 118 ff. 
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contradiction, and tautology,’ the Yeda, though not previously intro¬ 
duced, is intended by the word tad. m And so [the meaning of the 
aphorism is that] the authority of the sacred record, i.c. the Yeda, is 
proved by its being spoken by Him, composed by Him, by Isvara. Or, 
tad (its) 114 may denote ilharnm (duty) which immediately precedes ; 
and then [tbo sense will be that] the authority of the sacred record, 
i.c. the Yeda, arises from its declaring, i.c. establishing, duty, for the 
test which establishes any authoritative matter must be itself an au¬ 
thority. The proof of Hvara and his competence will be hereafter 
stated.” The commentator then goes on to answer the charges of false¬ 
hood, contradiction, and tautology alleged against the Yeda. 

The next aphorism which I shall quote (vi. 1, 1) is thus introduced 
by'the commentator: f 

Buddhi-purvu rukya-kritir vedc ] samsara-mula-karmuvy'or dharmudhar- 
mayoh parlhha shashtMdhyuyarthah | dharmadharman cha “ svarga- 
Icamo yajeta” “na halanjam bhaksltayed” ityudi-mdhi-nishedha-lab- 
kalpanvyau vidhi-nishedha-vahyayoh prdmanye sati sydtam | tat-pramdn- 
yaih cha vaktur yathurtha-vakyartha-jndna-lahhana-guna-pS.rvakatvad 
upapadyate | svatah prdmdnyasya nishedhat | atah pn'athmmm mla-prd- 
munya-prayojaka-guna-sadhdnam upah'amate | “ vakya-kritir” vdkya- 
rachand | sa hiddhi-purvd vaktri-yatMrtha-vdkydrtha-jndna-purva j 
vakya-rachanatvat | “ nadl-iire pancha phaldni smiti” ity amad-adi- 
vakya-rachana-vat | “vede” iti vakya-samuduye ity artha.1t | tattrasamu- 
ddyindm vdkydnum kritih pakshah | na cha asmad-adi-heddhi-purvaka- 

1,4 For the sake of the reader who docs not know Sanskrit, it may he mentioned 
that, tad being in the crude, or uninflected form, may denote any of the three genders, 
and may he rendered either ‘ his,’ ‘ hers,’ or ‘its.’ I may observe that the alternative 
explanation which the commentator gives of the Aphorism, i. 1, 3, viz. that the au¬ 
thority of the Veda arises from its being declarative of duty, is a much less probable 
one than the other, that its authority is derived from its being the utterance of God; 

for it does not clearly appear how the subject of a hook can establish its authority; 
and, in fact, the commentator, when he states this interpVetation, is obliged, in order 
to give it the least appearance of plausibility, to assume the authoritative character of 

the precepts in the Veda, and from this assumption to infer the authority of the hook 

which delivers them. I may also observe that Jayanarayana Tarkapanohanana, the 
author of the Gloss on S'ankara MisTa’s Commentary, takes no notice of this alter- 
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tvcna (myaifta-siddhih \ "svtorga-kdmo yajeta" ityadav ishta-sadhana- 
tuy&fy k&'ygat&yah va asmad-adi-luddhy-agocharatvat j tend svatantra- 
pimxliayfa-mkaivaih vede siddhyati | vedatvarh eha sabda-tad-upajlvi- 
pFtem&natirflsta -pramuna-janya -pramity - avishayarthahatve mti salda- 
jmya-v&fsyarthaynaiiajanyadpramana-saldatvam | 

• “An examination of righteousness and unrighteousness, which are 
the original causes of the world, 115 forms the subject of the 6th section. 
Now, righteousness and unrighteousness are to be constituted by virtue 
of such injunctions and prohibitions as these : ‘ The man who desires 
paradise should sacrifice,’ ‘ Let no one eat garlic,’ etc., provided these 
injunctions and prohibitions be authoritative. And this authoritative¬ 
ness depends upon the fact of the utterer [of these injunctions or pro¬ 
hibitions] possessing the quality of understanding the correct meaning 
of sentences, for. the supposition of inherent authoritativeness is un¬ 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Veda. 

“Aphorism vi. 1. 1.—‘There is in the Yeda a construction of sen¬ 
tences which is produced (lit. preceded) by intelligence.’ ” 

“The ‘construction of sentences,’ the composition of sentences, ‘is 
produced by intelligence,’ i.e. by a knowledge of the correct meaning 
of sentences on the part of the utterer [of them]; [and this is proved] 
by the feet of these sentences possessing an arrangement like the 
arrangement of such sentences as ‘ There are five fruits on the river 
side,’ composed by such persons as ourselves. ‘ In the Yeda,’ i.e. in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not be ascribed to a 
wrong cause by assuming that it was the work Of a [limited] intelli¬ 
gence such as ours. [Because it was not a limited intelligence which 
produced these sentences]. For it is not an object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 
‘He who desires paradise should sacrifice,’ are the instruments of 
obtaining what we desire, or that they are obligatory in themselves. 
Hence in the case of the Veda the agency of a self-dependent person is 

lw This, I suppose, means that tho existence of tho world in its present or developed 
form, is necessary in order to furnish, tho means of rewarding rightouuBness and 
punishing unrighteousness. 



122 OPINIONS REGARDING THE ORIGIN, ETO;, 

established [since these matters eouldbe known by such a person nlono.] 
And while the contents of the Yeda are not the subjects of-a .knowledge 
produced by any proof distinct from verbal proof and the proofs 
dependent thereon, Yedicity, or the characteristic nature of the Yeda, 
consists in its being composed of (authoritative) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising, 
from words [but depends on the undented omniscience of its author].” 
“ Or, Yedicity consists in being one or other of the four collections, 
the Rich, Yajush, Saman, or Atharvan.” 110 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz. x. 2, 8 : 

Nann iruti-pramanye sati syad evam | tad eva tu durlabham | no, hi 
mtmamsalcanam iva nitya-nirdoshatvena sri.ii-pramOmja>7i twaya ishyate 
panrmheyatvenabhyvpagamat purushasya- cha bhrama-pramada-vipralip- 
sudi-sambhavut | atah aim “ drishtabhave ” iti | drishtam pumshantare 
’smad-adau bhrama-pramada- [vipratiT\ lipsadikam purnsha-dushanam 
tad-dbhave sati ity arthah | kshiti-lmrttritvem veda-vaMritvma va ’mtmi- 
tasya purusha-dhaureyasya nirdoshatveria eva upasthiteh ] tatha cha tad- 
mehasam m nirabhidheyata na viparUabhidheyata m nisltprayojanabhi- 
dheyata \ bhutendriya-manasum doshad bhrama-pramada-k&ranapatavadi- 
prayulctak eva i-achasam avisuddhayah sambhavyante j m eha tsvara-va- 
chasi tdsani sambhavak | tad itUarn “ rdgajnanadibhir vakta grastatvad 
anritaHi vadet | te chcharc na vidyantc so bruyat katham anyatha ” | 

“ tad-vachanat amnayasya prdmanyam” \ itisdsira-parisamaptau “ tad- 
vachanat " tern isvarana vachanut pranayanad “ amnayasya ” vcdasya 
pramunyam | tatha hi | vedas tdvat panruslmjahyukyatvad iti sadhitam | 
na cha asmad-adayas tcsham sahasra ■ talhavachchhinnanam mldarah 
sambhavyante ailndriyarthatvat | na cha athuMyartlm-darsino ’smad- 
adayah, \ kincha aptoktah mluJi mahujam-parigfihltatvat | yad na aptoh- 
tam na tad mahajana-parigrihltaih | md7iajana-parigrih%taih -cha idam | 
tasmdci uptohtam | sva-tantra-purusha-pranitatvaiii cha aptoktatvam | 
mahdjaiia-parigritatatvam cha sarva-darianantahpati-purushanashtlmjd- 
manarthatvam | hvaclnt phaldbhavah karma-karitri-sadham-migunyad 

116 The last words are a translation of the conclusion of Jayanariiyana’s gloss. 
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% ukfam J Icfp'ttri-smaranqhhavad no- evam iti chet \ m \ Jcarttri-mara- 
nasya purmm eva sadhitatvat | tat-pranltatvam cha sva-tantra-purusha- 
pranltabvad eva ’siddham \ na tv asmad-admaih sakasra : sukha-veda-pra- 
nayane svatmtryam sambHavati ity uktatvut | kincha pramuyuh guna- 
janyatvcm midilca-pramayah api guna-janyatvam dvasyakam \ tattra cha 
guno vaktri-yathartha - vakydrtha-jnunam eva vachyah | tathd cha tdd- 
risah eva vede vahtd yak svargupdrvudi - viskayaka - sakshatkuravun | 
tadrisas cka na isvarad anyak iti sushthu \ 

“Now all this will be so, provided the Veda is authoritative : hut 
this condition is the very one which is difficult to attain; for you do 
not hold, like the Mlmansakas, that the authority of the Veda arises 
from its etePnal faultlessness; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, ‘ In the absence of what is seen,’ i.e. in the absence of 
those personal faults which are seen in other persons like ourselves," 7 
such as error, inadvertence, and a desire to deceive: for the Supreme 
Person who is inferred from the creation of the world, or the author¬ 
ship of the Veda, can only exist in a stale of freedom from fault; and, 
consequently, neither want of meaning, nor'contradiction of meaning, 
nor uselessness of meaning, can be predicated of his words. Incorrect¬ 
nesses in words are to be apprehended as the results of error, inad¬ 
vertence, or unskilfulness in composition, arising from some defect in 
the elements, the senses, or the mind. But none of these things is to 
be imagined in the word of Isvara (the Lord). And this has been 
expressed in the following verse: ‘ A speaker may utter falsehood, 
from being possessed by,affection, ignorance, and the like; but these 
[defects] do not exist in God; how then can he speak what is other¬ 
wise [than true] ? ’ . 

“But may not the faCt'that the Veda is composed by God be dis¬ 
puted ? In consequence <5f this, the author says (in the next aphorism): 

x. 2, 9. 1 The authority the Vedic record arises from its being ut¬ 
tered by Him.’ e 4 -^p. 

117 A different interpretation ie given by the commentator to this phrase drUhta- 
bbavc, in an earlier aphorism in which it occurs, viz. vi. 2, 1. Ho thoru understands 
it to mean that where there is oo visiblo motive for a prescribed action, an invisible 
one most be presumed (yattra dfieh^am prayojanam nopalabhyate tattra adyishtam 
preyojanam Icalpariiyam). 
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“Thus at the end of his treatise [the writer lays it down- that! the 
•authority of the Yeda is derived from its being His word, viz. from its 
being spoken, i.e. composed by Him, i.c. by Isvara. ' As thus: The 
Vedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utter.-'-s of those Vedas, which are distinguished by having ■ 
thousands of S'akhas (recensions), because their objects are such as lie 
beyond the reach of the senses; and .persons like us have no intuition 
into anything beyond the reach of the senses. Further, the Vedas [are 
not only derived from a personal author, but they] have been uttered 
by a competent author ( upta ), because they have been embraced by 
great men. Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men: 
therefore it has been uttered by a competent person. How, composition 
by a self-dependent person is utterance by a.competent person; and the 
reception (of the Veda) by great men is the observance of its contents 
by persons who are adherents of all the different philosophical schools : 
and (the infallibility of the Veda is defended by that which) has been 
already said, viz. that any occasional failure in the results (of cere¬ 
monies prescribed in the Veda) is owing to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli¬ 
bility in the Veda]. 

“ If it be objected to this reasoning, that no author {of. the Veda) is 
recollected, we rejoin, that this is not true, because it has been formerly 
proved that the author is remembered, And that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent person; and because it has been said that the self-depend¬ 
ence [or unassisted ability] of people like us in the composition of the 
Veda, consisting, as it does, of a thousand S'akhas, is inconceivable. 
And since authority (in a writing in general) springs from a quality [in 
its author], it necessarily follows that the authority of the Veda, also 
springs from a quality. And there the quality- in question must be 
declared to be the speaker’s knowledge of the correct meaning of sen¬ 
tences. And thus (we-have shewn that) there is such an utterer of 
the Veda, who possesses an intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, etc., and such an utterer is no 
. other than Isvara. Thus all is satisfactory.” 



03? SHE VEDAS, HELD BY INDIAN AUTHORS. 125 

The ultimate proofs, then, of the binding authority of the Yeda are, 
according to the commentator, 1st, its extent and subject-matter, and 
; 2ndly, its unanimous reception by great men, adherents of all the 
different orthodox systems. Of course these arguments have no vali¬ 
dity except for those who see something supernatural iu the Veda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Vedas, and consequently regarded all their 
; adherents as in error, they were utterly worthless. But possibly it 
was not the object of the commentator (for the greater part of the argu¬ 
mentation is his, not that of the author of the Aphorisms) to state the 
j ultimate reasons on which the authority of the Vedas would have to be 

I, vindicated against heretics, but merely to explain the proper grounds 

J. on which the orthodox schools who already acknowledged that au- 
f thority ought to regard it as resting; i.e. not, as the Mlmansakas held 
' their eternal faultlessness, but the fact of their being uttered by an intel¬ 
ligent and omniscient author; whose authorship, again, was proved by 
the contents of the Vedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge; while 
the fact of these revelations in regard to unseen things having actually 

' proceed*ed from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Yaiseshikas, 
I shall quote some passages bearing on this subject from the aphorisms, 
or from their expounder, S’ankara Hisra. In his remarks on Aphorism 
viii. 1, 2 (p. 357), the commentator states that opinion ( jnana ) is of 
two kinds, true ( vidya ) and false ( avidya ); and that the former ( vidya) 
, is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition “ peculiar to rishis ” (Tach cha jnunaiii 
dvividhaih vidya cha avidya cha | vidya chaturvidhu pratyakaha-laingika- 
cmrity-drsha-lafahaiiti). Perception or intuition, again, is of different 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 ff.). Aphorism ix. 
1, 11 (p. 386), is as follows: 

Tad evrnn bhdvubhdva-vivhayalnAh lauMka-pratyakshaiii nirupya- yogi- 
pratyuksham nirupayitum prakaranantaram urablwte | is. 1, 11. “ At- 
many Gima-mmimvh samyoga-vtioshud alma-pratyahham ” | jnunam tit- 



OPINIONS REGARDING THE ORIGIN, ET0, 


paiyate iti seshah | dvividltas tuvad yoginali mnaUianMjIcardnak ye 
“yuJctd.h" ity abhidlnyante asamahii&ntaliJearanus elm ye “vigiM&li > '‘ 
ity abhidhnjante | tattra yuktah sakshatkwtavyc vastmy udarena mono 
nidliaya nidiihjusamvantah | ieshdm atmani svatilimii paratmani dim 
jnanam utpadyate | “ dtma-pratyakdham" iti | atmu. Sahhaikara-vishayo 
yattra jnam fat tatha | yadyapy asmad-adtnum apt kadachid atmg- 
jnunam asti tathapy avidya-tiraskritatvat tad asat-kalpam ity wlctam | 

“ atma-manasos sanm'lcarslia-viseshad” iti yoga-ja-dharmamtgrahah &tma~ 
manasoh sannilcarsha-viseshas tasmad ity arthah \ 

“ Having thus defined ordinary perception -which has for its objeets 
existence and non-existence, the author, with the view of determining 
the character of the intuition of yogins, says : ‘ From a particular con¬ 
centration of both the soul and the mind 118 on the soul, arises the per¬ 
ception (or intuition) of soul.’ On this the commentator remarks : 

‘ There are two kinds of yoyins (intent, or contemplative, persons), (1) 
those whose inner sense is fixed samahita?itahkaranah), who are called 
{yuktah) united {i.e. with the object of. contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited {viyuk- 
tah). m Of these the first class, who are called ‘ united,’ fix their minds 
with reverence on the thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in their souls 
regarding their own souls, and the souls of others. ‘ Intuition of soul,’ 
that is, a knowledge in which soul is the perceptible object of intuition. 
How, although persons like ourselves have sometimes a knowledge of 
soul, yet from this knowledge being affected by ignorance, it has been 
said to be like what is unreal. ‘ From a particular concentration of the 
soul and the mind;’ that is, from a particular conjunction of the soul j 
and the mind which is effected by means of the virtue derived from ! 
yoga.” See also Aphorism xv. p. 390. .; 

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort , 
of true knowledge (referred to in p. 357, Bibl. Ind.), viz. recollection, t 
the commentator remarks that the author- of the aphorisms does not I 
make any separate mention of the fourth kind' of knowlege, viz. in- •? 
fallible intuition: 

ns The “ mind ” ( manns ) is regarded by the Indian philosophers as distinct from 
the soul, and as being merely an internal organ. 

110 This class is the more perfect of the two, as appears from the gloss of Jayana- 
rayana: ayam api visislita-yoyamtlvad myuktah ity uchyate. 
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is. 2, 6...... . Arshmn jndmtn sHtra-Icrita prithan na lahshitam | 

yogP-pratyalcsMniarbhavitdm | paddrtha-pradesukhye tu prakarane tad 
vMmti | lad yathd | “ anmaya-vidhatrinum rislnnum atitdnagata-vartta- 
maimlw atindriyartheshv artlmhu dharfnadishu granthopanibaddheshu vu 
tingddy-anapckshdd atma-manasoh samyogad dharma-viseshach cha pra- 
tibhaih jndnaih yad utpadyate ■tad drsham iti | tach cha kaddchil lauki' 
kunum api bhavati yathd kanyakd vadati “ svo me bhrdtd gantd iti hri- 
dayarn me katkayati ” iti | 

“ Itishis’ ( arsha) knowledge,” he say3, “ is not separately defined 
by the author of the aphorisms, hut is included in the intuition of 
yogins. m But the following statement has been made (in reference to 
it) in the section on the categories: ‘Itishis’ ( drsha ) knowledge is 
that which, owing to a conjunction of the soul and the mind, inde¬ 
pendent of inference, etc., and owing to a particular species of virtue, 
illuminates those rishis who have composed the record of the Yedas 
Ulmndya-vidhutrlnum), in reference to such matters, whether past, 
future, or present, as are beyond the reach of the senses, or in refer¬ 
ence to matters of duty, etc., recorded in books,’ etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, ‘ my heart tells me that my brother will go to-morrow.’ ” 
See also Aphorism ix. 2, 13 (Bibl. Ind. pp. 414, 415). 

The Tarka-sangraha, another Yaiseshika work, also affirms the divine 
authorship of the Veda in these words : 131 Vdkyaiii dvividhaih laukikam 
taidikam cha | vaidiham Isvaroktatvdt sarvam eva pramdnam lankikaih tu 
dptoictam pramdnam anyad apramdnam | “ Sentences are of two kinds, 
Vedic and secular. Vedic sentences, from being uttered by Isvara, are 
all proof £or authoritative]. Of secular sentences, those only which 
are uttered by competent persons ( dpta ) are proof; the rest are not 

In this text, the authority of the Veda is founded on its being uttered 
by Isvara; and this characteristic is regarded as limited to the Veda. 

130 It had been already noticed by Professor Max Muller in the Journal of (ho 
German Oriental Society,‘vii. p. 311, that “the Vais'cshikas, like Kapila, include the 
intuition of enlightened'rishis under the head of pratyaksha (intuition), and thus sepa¬ 
rate it decidedly from aitihya, ‘ tradition.’ ” Ho ulso quotes the commentator's 
remark about a similar intuition being discoverable among ordinary persons, which ho 
thinks iG not “ without a certain irony.” 

Bee Dr. Ballantyne'e od. with Hindi and English Vorsions, p. 40 of the Sanskrit. 
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On the other hand, such secular works as proceed 'froin»eQih'p,cteiit 
persons ( apta ) are also declared to possess authority. Hem, therefore, 
a distinction is drawn between the authority of the Veda-and that of 
all other writings, however authoritative, inasmuch as the former was 
uttered by Isvara, while the latter have only been uttered by come 
competent pvison {apta). But in the Nyaya aphorism, ii. 68, quoted 
and commented upon above (p. 114), the authority of the Veda itself is 
made to rest on the authority of the wise, or competent persons {upta), 
from whom it proceeded. 1 ® In this aphorism, therefore, either the word 
“apta” must mean “Isvara,” or we must suppose a difference of view 
between the author of the aphorism oh the one hand, and the writers 
of the Vaisesliika aphorisms and the Tarka-sahgraha on 'the other. 
We shall see from the next extract that the Kusumanjali coincides 
with the latte.r. 

I quote from the work just named (of which Udayana Acharya is the 
author), and its commentary, 133 some statements of the doctrine main¬ 
tained by the author regarding the origin and authority of the Veda. 
Mr. Colebrooke (Misc.Ess.i. 263, orp. 166 of Williams andKorgate’s ed.) 
speaks of this treatise as being accompanied by a commentary of Hara- 
yana Tlrtha; but the one which is printed in the Calcutta edition, as 
well as in Professor Cowell’s, is by Haridasa Bhattacharya. The object 
of the work is to prove the existence of a personal god (Isvara), in 
opposition to various other antagonistic theories. 

I. Kusumanjali, 2nd Stavaka, at the commencement: Anyathd ’pi 
paraloka-sadhanunusIithCina-samMtavad itidviliya-vipratipattih \ Anyathd 
Isvaram vinii ’pi parahlca-sadJmia-yOgady-anmhthamih samlhavati yaga- 
deh svarga-sadhanatrasya vcda-gamyalvat | nitya-nirdoshataya, dim veda- 
tya pr&munyam | mahajana-parigrahdeh cha pramanyasya grahalt iti 
veda-kuranataya na Isvara-siddhih | yogardhi-mmpdiita-sut'vajmja-Kapi- 

122 The following words are put by the author of the Vishnu PurSna (iii. ch. 18; 
Wilson, vol. iii. p. 212) into the month of the dcluder who promulgated the Bauddha 
and other heresies: Na hy apta-vadah nabhaso nipalanti mahdmrah | yublimad 
vachanmh grdhymn maya ’nyitis cha bhavad-vidhafh | “ Words of the competent do 
not, great Asuras, fall from the sky. It is only words supported hy reasons that 
should be admitted hy me and others like yourselves.” 

»» This hook was published at the Sanskrit Press, Calcutta, in theS’aka year, 1769. 
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ladi-puimkt!{i'<cm va vedo ’stv ity atra aha | “pramayah paratantrahot 
ear'ga-pmhyR-Sambhavdt \ tad-anyasminn avihusdd na vidhantara-sam- 
Ihmalt," \ S'ahiiprams, vaktri-yathurtha-vakyartha-dhl-rupa-guna-janyd 
iti gunadharataya Mvara-siddhih | nanu sakartrike ’stu yathdrtha-vuk- 
ydrtha-dMr gmajh | akartrike eha vede nirdoshatvam. eva pramdnya-pra- 
yojakam mtu mahdjana-parigrahena eha prdmdnya-grahah ity ata aha \ 
M sarga-prahaya-samhhavad” iti | pralayottarampurva-vcda-nusud uttara- 
vedasya katham pramdnyam mahdjana-parigrahasyapi tads abhuvat \ 
sabdasya anityatvam ntpanno ga-karah iti pratiti-siddham ] pravahSvieh- 
chheda-rupa-nityatvam api praiaya-sambhavdd ndsti iti bhuvah | Kapild- 
dayah eva mrgadau pferva-sargubhyasta-yoga-janya - dharmanubhavat 
sdkshdt-krita-sakaldrthdh kartturah sarttu | ity ata uha | “ tad-anyas- 
nwm” iti \ viha^nirmdna-samarthdh animddi-iakti-smnpanndh yqdi 
sarvajnus tads laghavad eka eva tadrisah svikriyatam | sa eva bhagavan 
Jsvarah, | amtydsarva-vuhayaka-jndnavati eha visvdsah eva ndsti | iti 
vaidika-vyavahara-vilopah | iti na vidhantara-sambhavah Isvdramngi- 
kartri-naye iti keshah | 

“ The second objection is that [there is no proof of an Is vara], since 
the means of attaining paradise can he practised independently of any 
such Being. That is to say, the celebration of sacrifices, etc., which 
are the instruments of obtaining paradise, can take place otherwise, i.e. 
even without an Isvara (God). For the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be learned from the Yeda, while 
the authority of the Yeda rests upon its eternal faultlessness; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. Now in this way there is no proof of the existence of 
a God to be derived from the idea that he is the cause of the Yeda. Or 
let it be supposed that the Yeda was preceded [composed] by Kapila 
and other sages, who by their wealth in devotion had acquired omni- 

“ In answer to all this the author says: [verse] ‘ Since truth depends 
on an external source, sincp creation and dissolution occur, and since 
there is no confidence in any other than God, therefore no other manner 
can be conceived [in which the Yeda originated, except from God].’ 
[Comment] Verbal truth [or authoritativeness] is derived from the 
attribute, possessed by its promulgator, of comprehending tho true 
sense of words [i.e. in order to constitute the Veda on authoritative 
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rule of duty, it must have proceeded from, an intelligent, being who 
understood the sense of what he uttered]; and since God is the sub¬ 
stratum of this attributo [of intelligence], there is proof of his existence. 

“But it may be said that if the Veda had a mater, then, indeed, 
such comprehension of the true Bense of words as you insist upon may 
be a quality belonging to him; but if the Veda had no mater, let it be 
its faultlessness which imparts to it its authority, while.the [imme¬ 
morial] admission of that authority results from its reception by illus- 
trious men. 

“ In answer to this the author says: ‘ Since creation and dissolu¬ 
tion occur.’ Since the previous Veda [the one which existed during 
the former mundane period] perished after the dissolution -of the uni¬ 
verse, how can the subsequent Veda [i.e. the one supposed by our 
opponents to have existed during the dissolution] be authoritative, since 
there was not then even any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And'further, the non¬ 
eternity of sound is proved by the conviction we have that letters such 
as G are produced, [and not eternal] : and even that eternity (or per¬ 
petuity) of the Veda which consists in unbroken continuity of tradition, 
does not exist, as there is probable proof of a dissolution. 121 But, again, 
it is urged that TCapila and other saints—who, from their perception of 
duty, springing from the practice of devotion during the former mun¬ 
dane period, had acquired an intuitive knowledge of every subject— 
may at the creation have been the authors of the Veda. This is an¬ 
swered in the words, ‘ since there is no confidence in any other but 
God.’ If persons capable of creating the universe and possessing the 
faculty of minuteness be omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine Isvara. 125 
And no confidence cau be reposed in any person who is not eternal, and 
who is not possessed of a knowledge which extends to all ■ objects. 
Thus the Vedie tradition disappears. And so he concludes that no 
other manner [of the origination of the Veda] can be conceived [except 

121 The writers on the other side seem to reply to this Naiyayilm objection about 
the interruption of the tradition of the Veda through the dissolution of the universe, 
by saying that the Veda was retained in the memory of Brahma or. the RMis during 
the interval while the dissolution lasted. See Kulluka on Mann, i. 23, above, p. 6; 
and the passage of Kaiyyata on the Mahabhashya, above, p. 96. 

125 “ The law of parsimony bids ns assume only one such,” etc.—Cowell. 
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from Isvara] j that is, in the system of those who deny an Is vara [no 
way is pointed out].” 

II. Kusomanjali, iii. 16.—“JVa pramanam andptoktir nadrishte kvachid 
dptatd | (idtiiya-drishtau sarvajno na da nitydgamah kshamah ” | ayam hi 
sama-karrtfitDahhavdvedakah sabdah andptoktas ched na pramanam \ dp- 
tohtak died etad-artha-gochara-jndnavato nitya-sarva-vishayaka-jndnavat- 
tcam indriyady-abhdvdt | agamasya cha nityatvam dushitam eva prag iti 
veda-kdro nityah sartajnah siddhyati | 

[Verse] “ The word of an incompetent person is not authoritative ; 
nor can there be any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must be omniscient; 
and an eternal scripture is impossible. [Comment] This [supposed] 
scriptural testimony, denying the fact of there being a creator of'nil 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no creator] would 
be master of a knowledge which was eternal, and universal in its range, 
since he would not be limited by any bodily organs. And we have 
previously disproved the eternity of any scripture (see the first extract 
from theKusumanjali, above). Consequently an omniscient and eternal 
author of the Veda is established.” 

III. Kusumanjali, v. 1.— “Kdryydyojana-dhrityudehpadatpratymja- 
lahkruUh \ vdkydt sahkhyd-viseshdeh cha sadhyo viscavid avyayah ” | . . . 
Vratyayatah prdmdnydt | veda-janya-jndnam kdrana-guna-janyam pra- 
mdtvdt | pratyahhadi-pramd-vat | kruter veddt | redah paurusheyo veda- 
tmd uyurveda-vat | hincha redah paurusheyo vukyatvud Ihuratddi-vat | 
veda-vukydnipaurudeydni vdkyatvdd asmad-udi-vakya-vat | 

[Verse] “ An omniscient and indestructible Being is to be proved 
from [the existence of] effects, from the conjunction of [atoms], from 
the support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Veda, from sentences, and from parti¬ 
cular numbers.” 

The following is so much of the comment as refers to the words 
pratyaya, kruti, and vdkya: “From belief, i.e. from authoritatiVeness. 
The knowledge derived from the Veda is derived from the attributes of 
its Cause: since it is true knowledge, liko the true knowledge derived 
from perception. From the firuti, i.e. the Veda. The Veda is [shewn 
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to bo] derived from a person, by its having the characters of a.’Veda, 
like the Ayur-veda. It is also [shewn to be] derived from a person, 
by having the character of sentences, like the jifahabharata. The 
words of the Veda are [shown to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves.” 

IV. ICusumanjali, v. 16.— “Syiim ” “abhuvam” “bhavishyaml” ’tyadail 
sankhyd pravaktri-ga \ samahhya ’pi cha Sdkhunum nadya-pravachanad 
rite | Vaidikottama-piirmhcna natantrocheharcnjituh sankhyd vdchyd | 
“tad aihhata eko ’ham balm syiim’’ ityudi-balmshu uttama-puraslm-Sni- 
teh | sankhyd-padurtham anyam aha “ samdlchyd” ityadi ] sarvdsdm 
Sdkhdnaih hi Kuthaka-Kdlapakadyuh samdhhyali sanjnd-viSoshdh Srii- 
yante | te cha na adhyayana-nultra-nibandhanuh | adhyctrindm dnmtydt \ 
dddv anyair api tad-adhyayanut \ tasmad atindriyartha-darSi bhagavdn 
eva IScarah hdrunikah sarguduv asmad-ady-adrishtakrisMa-kathakadi- 
Sanra-visesham adhhhthdya yam Sukhum uktuvdms tasydJi Sukhayas tan- 
ndmnd vyapadcSah iti siddham IScara-manamm mofaha-hetuh j 

[Verse ] “In the phrases ‘let me be,’ ‘I was,’ ‘I shall be,’ [which 
occur in the Veda], personal designations have reference to a speaker; 
and the names of the S'akhas could only have been derived from a 
primeval utterance. [Comment] The first person (I), when it occurs 
in the Veda, must be employed to denote a self-dependent utterer. 
Now there are many instances there of such a use of the first person, 
as in the words, ‘ It reflected, I am one, let me become many.’ The 
author then specifies another signification of the term sankhyd in the 
clause, ‘ and the designations,’ etc. For all the S'akhas of the Veda tradi¬ 
tionally bea'r the names, the special names, of Katheka, Kalapaka, etc. 
And these names cannot be connected with the mere study [of these S’ak- 
has.by Katha, Kalapa, etc.] from the infinite multitude of students, since 
they must have been studied before by others besides the persons just 
mentioned. Wherefore the particular S'akhas which Isvara, the be¬ 
holder of objects beyond the reach of the senses, the compassionate 
Lord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Katha, etc., which were drawn on by the destiny ( adrishta) 
of beings like ourselves—these S'akhas, I say, were designated by the 
names of the particular sages [in whose persons they were promul¬ 
gated]. And so it is proved that the contemplation of Isvara is the 
cause of final liberation.” 
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I am unable to say if the ancient doctrine of the Nyaya -was theistic, 
as that of the Yaiseshika Sutras (at least as interpreted by S'ankara 
Mi4ra) appears to be, and as that of the Kusumanjali, the Tarka-san- 
graha, K0 and the Siddhanta Muktavali undoubtedly is (p. 6 of Dr. Bal- 
lantyne’s ed., or p. 12 of his “ Christianity contrasted with Hindu Phi¬ 
losophy,” and p. 13 of Dr. Roer’s Bhasha-parichchheda, in Bibl. Ind.). 
The remarks of Dr. Roer on the subject, in pp. xv., xvi., of the intro¬ 
duction to the last named work, may be consulted. The subject is also 
discussed by Professor Banerjea in his work on Hindu philosophy, pp. 
144-153. The solution of the question may depend much on the inter¬ 
pretation to be given to the aphorisms of Gotama, 19-21 of the fourth 

III. The Sdnkhya. —The opinions of the author of the Sankhya aphor¬ 
isms in regard to the authority of the Veda and the principles on which 
that authority depends, are contained in the 45th to the 51st aphorisms 
of the Fifth Book, which I extract with the comments of Yijnana 
Bbikshu: 127 

45. “ Na nityatvam Vedanam kdryatva-kruteh, ” [ “ Sa tape ’tapyata 
tasmat tapas tepdndt trayo vedd ajdyanta” ity ddi-kruter vedanam na 
nityatvam ity arthah | veda-nityata-vdkydni cha sajatlydnupurvl-prard- 
hdnuchchheia-par&ni \ Tarhi him paurutheyuh veddh | na ity aha | 4G. 
“ Na paurusheyatvam tat-kartuh purushasya ahhdvdt” | ikvara-pratishe- 
dad iti keshah j sugamam | aparah karttd bhavatv ity dkdnkshuydm aha | 
47. “ Muktumuktayor ayogyatvut ” | Jivan-mukta-dhurino Vishyurvisud- 
dha-sattvatayd niratikaya-sarvajno 'pi vita-rdgatvat sahasra-kakha-veda- 
nirmdndyogyalj, | amuktas tv asarvajyatvdd eva ayogyah ity arthah | nanr 
evam apaurnsheyatvad nityatvam eva dgatam | tatrdha [ 48. “ Na apati- 
rmheyatvdd nityatvam ankurddi-vat " | Spashtam | nanv ankurfidishr apt 
kdryatvenaghafadi-vat purusheyatvam ammeyam | tatrdha | 49. “Tesham 
apt tad-yoge drkhla-hddhddi-prasaktih ” | Fat paurusheyam lack chha- 

120 Jndnddhikwenam atma | sa dt-ividho jimlma paramntmd cha | talra Jsvarah 
sanajnaff paramatma oka eva | jivalma pratt iariram bhinno ribhur nityaseha \ 
“ The substratum of knowledge is soul. It is of two kinds, thectnbodicd soul, und (he 
supreme soul. Of these the supremo 60ul is the omniscient Is'vara, one only. The 
embodied soul is distinct in each body, all-pervading, and eternal." 

122 Compare Dr. Ballantyne’s translation of the Sankhya Aphorisms, books v. and 
vi., published at Mirzapore in 1856, pp. 26 ff., as well as that whioh subsequ mtly 
appeared in tko Bibliotheca Indica (in 1866), pp. 127 <1. 
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rlra-janyam Hi vyapiir Me drishfd tasydh ladhddir eiicrni iitU syud iti 
arthah | nanv Adi-purushochcharitatvad Yedah apt, panmshcyah eva ity 
aha | 50. “ Yasmin adrishte’pi krita-huldhir npajdyatc tat paurwshc- 
yam ” | Drishle iva adrishfe ’pi yasmin vasiuni hrita-huldhir buddhi- 
puroakatva - buddkir jdyale iad cva paurushcyam tit vyamhnyate tty 
arthah | etad uktam hhavati I na pnirmhochcharitatd-mdirena paurushe- 
yalvam svdsa-prahdsayoh suslmpti-kdlinayoh pawrusheyatwa-wyamhdrd- 
bh&vdt kinlu hiddhi-pfirvakalvena | Vedas tu nihhasa-vad eva adrishta- 
vaiud abuddhi-purvakah eva Svayambhuvah sakasat svayam bhavanti | alo 
na to paurusheydh | tathd cha srutih “ tasyaitasya mtihato bhdtasya ni- 
svasitam etad yad rigvcdo ity ddir ” iti | nanv evam yathdrtha-vdkydrtha- 
jndndpurvalcatvdt sulta - vdkyasycva vedandm api prdmanyam na sydt 
talruka | 51. “Nija-sakty-abhvyakteh svatali prdmdnyam"-\ Vedandm 
nija svdbhdviki yd yathdrtha-jndna-jamna-iaktis tasydh mantrdyurvedd- 
dav abhivyakter upalambhad akhila-vcddndm ; eva svatak eva prdmdnyam 
siddhyati na vaMri-yathdrtha-jnana-mulakatvadma tty arthah | tathd 
chaNyaya-sutram | “manlruyurveda-prbmdnya-vaeh eha lat-prdmdnyam” 
iti | 

“Sutra 45. ‘Eternity cannot be predicated of the Tedas, since 
various texts in these books themselves declare them to have been pro¬ 
duced.’ The sense is this, that the Tedas are proved not to be eternal 
by such texts as the following: ‘He performed austerity; from him, 
when he had thus performed austerity, the three Tedas were produced.’ 
[See above, p. 4.] Those other texts which assert the eternity [or 
perpetuity] of the Tedas' 1 refer merely to the ujrbroken continuity of 
the stream of homogeneous succession [or tradition]. Are the Tedas, 
then, derived from any personal author ? ‘ No,’ he replies in Sutra 46. 
‘ The Tedas are not derived from any personal author ( panrusheya ), 
since there is no person to make them.’ We must supply the words, 
‘since an Itvara (God) is denied.’ The sense is easy. In answer to 
the supposition that the^e may be some other maker, he remarks, 
Sutra. 47, ‘ No; for there could be no fit maker, either liberated or un¬ 
liberated.’ Tishnu, the chief of all those beings who are liberated even 
while they live,’? although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, be 
unfit to compose the Teda consisting of a thousand sakhas (branches), 
128 See Colebrooke’s Essays, i. 369, or p. 241 of Williams and Norgate’s ed. 
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while any ualiberated person would be unfit for the task from want of 
omniscience. (See S'ankara’s comment on Brahma Sutras i. 1, 3 j above, 
p. 106.) But does not, then, the eternity of the Vedas follow from 
their having no personal author ? He replies (48), ‘ Their eternity does 
not result from their having no personal author, as in the case of sprouts, 
etc.’ This is clear. But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maker ? He re¬ 
plies (49), ‘If such a supposition be applied to these (sprouts, etc.) it 
must there also be exposed to the objection that it is contrary to what 
we see, etc.’ "Whatever is derived from a personal author is produced 
from a body; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived from a personal author, we contra¬ 
dict the rule in question, [since they evidently did not spring from any 
embodied person].’ But are not the Yedas, too, derived from a person, 
seeing that they were uttered by the primeval Purusha ? He answers 
(50), ‘ That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person.’ It is only those objects, be they seen or un¬ 
seen, in regard to which a consciousness of design arises, that are ordi¬ 
narily spoken of as made by a person. The sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by that person), but 
only utterance with conscious design. But the Vedas proceed of their 
own aecord from Svayambhu (the self-existent), like an expiration, by 
the force of adrishta (destiny), without any consciousness on his part. 
Hence they are not formed by any person. Thus the Veda says, ‘ This 
Rig-veda, etc., is the breath of this,,great Being, etc.’ [See above, 
p. 8.] But will not the Yedas, also, be in this way destitute of au¬ 
thority, like the chatter of a parrot, since they did not result from any 
knowledge of the correct meaning of the words of which they arc made 
up ? In reference to this, he says (51), ‘ The Yedas have a self-proving 
authority, since they reveal their own inherent power.’ The self- 
evidencing authority of the entire Yedas is established by the per¬ 
ception of a manifestation in certain portions of them, viz. in the for¬ 
mulas and the Ayur-veda, etc., of that inherent power which they (the 
Yedas) possess of generating correct knowledge, and docs not depend on 




57. "Prcitity-opratitibhytm na qriiototmakah. wjldak " [ Pralyeka- 
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infer on the strength of the recognition of the letter G- as the same 
that -we knew before (see Mimansa Aphorisms i. 13; above, p. 74), 
that letters are eternal; since it is clear that G- and other letters are 
produced, and therefore cannot he eternal. The recognition of these 
letters has reference to their being of the same species .as we have per¬ 
ceived before; since otherwise we are landed in the absurdity that, 
because wo recognize a jar or any other such object to he the same, it 
must therefore be eternal. 

“He expresses a doubt: 59. 'What we hear may.be merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp.’ (See Mlmansa Aphorisms i. 12, 13; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

“ He repels this doubt: 60. ‘ If the axiom that an effect exists in its 
cause be here intended, this is merely proving what is already admitted.’ 
If by manifestation is meant the relinquishment by any substance of its 
past (?) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Sankhya Kiirika Aph. ix.); and as such eternity is truly 
predicable of all effects whatever, it is proving ..a thing already proved 
to assert it here. If, on the other hand, by manifestation be merely 
meant the perception of a thing actually existing, then we shall be in¬ 
volved in the absurdity of admitting that jars, etc., also are eternal, etc.” 

Sect: X.— On the use which the authors of the different Dariams male 
of Vedio texts, and the mode of interpretation idhich they adopt. 

I have already (in p. 107) touched on the mode of interpretation ap¬ 
plied by the author of the Brahma Sutras, or his commentator S'ankara 
Aehaiyya, to the Yedic texts, derived chiefly from the Brahmanas and 
Upanishads, on which the Yedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent. 
It will, however, be interesting to enquire a little more in detail into the 
extent to which the Indian scriptures are appealed to, and the manner 
in which they are treated by the. authors or expounders of the different 
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Darsanas. T*Iie object proposed by the Purva-mimansa is an enquiry 
into duty (ffltlrma-fijnasa — Aph. i.). Duty is defined as something en¬ 
joined by the Veda (chodana-lakshano ’rtho dharmah—k.\ih. ii.); and 
which cannot be ascertained to be duty except 'through such injunc¬ 
tion. 151 The first six lectures of the Mimansa, according to Mr. Cole- 
hroolce, “treat of positive injunction; ” the remaining six concern “ in¬ 
direct command.” “The authority of enjoined duty is the topic of the 
first lecture: its differences and varieties, its parts, .... and the pur¬ 
pose of performance, are successively considered in the three next. . . . 
The order of performance occupies the fifth lecture; and qualification 
for its performance is treated in the sixth. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture; and co-ordinate effect in the twelfth.” .... 
“ Other matters are introduced by the way, being suggested by the 
main topic or its exceptions” (Misc. Essays, i. 304f.). It appears, 
therefore,, that the general aim of the Purva-mimansa is (1) to prove 
the authority of the Veda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to be performed, the 
manner and conditions of their performance, and their results. It is 
also termed the Karma-mlmansa, “as relating to works or religious ob¬ 
servances to be undertaken for specific ends ” (Colebrooke, i. 296, 325). 

The Brahma-mimansa, or Vedanta, is, according to the same author, 
the complement of the Karma-mlmansa, and “is termed uttara, later, 
contrasted with purva, prior, being the investigation of proof dedncible 
from the Vedas in regard to theology, as the other is in regard to tcorh 
and their merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the Vedas, both prac¬ 
tical and theological. They arc parts of one whole. The later Mimunsa 
is supplementary to the prior, and is expressly affirmed to be so: but 
differing on many important points, though agreeing on others, they 
ore essentially distinct in a religious as well us a philosophical view ’’ 
(Misc. Ess. i. 325). In fact the Brahma-nriraiinsfi proceeds upon a de¬ 
preciation of the value of the objects aimed at by the Karma-mlmansa, 
m See Ballantyno’s Mimansa aphorisms, p. 7. 
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since the rewards which the latter holds out even in a future state are 
hut of temporary duration; and according to S'anlcara it is not- even 
necessary that the seeker after a knowledge of Brahma shopld first ’ 
have studied the Karma-mimansa before he conceives the desire to 
enter upon the higher enquiry (nanv iha harmdvabodhdnantaryyaih vih- 
shah | na | dharma-jijndsdydh prdg apy adhlta-veidntasya Brahma-jijnd- 
sopapatte/i). (S'ankara on Brahma Sutra, i. 1, 1, p. 25 of BibL Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tasmut lcim api vahtavyam yad-anantaram Brahma-jyndsd upacMyate 
iti | uehyate | nityunitya-vastti-vivekah ihdmutrartha-phala-bhoga-vird- 
gah sama-damadi-sudhana-sampad mumukshatvam oha | teshu In satsu 
pray api dharma-jijndsaydk urddhvam cha iahyate Bralvma jyndsayitum 
jndtum cha na mparyyaye | tasmad “ atha” sabdena yatholta-sddhana- 
sampatty-dnantaryyam upadi&yate ] “ atah” sabdo hetv-arthah | yasmdd 
vedah era agnihotrudlndm sreyas-sddhandndm _ anitya-phalatdfh darkayaii 
“tad yatha iha karma-ehito lohah hshlyate evam eva amuttra pmvya-chito 
lohah hslnyate ” ity-adi | iathd Brahma-vi/nandd api param purushdr- 
thttih darsayati Brahna-vid apnoti param ” ity-adi \ tasmad yathohtar- 
sudhana-sampatiy-anantaram Brahma-jijndsd hartavya | 

The author is explaining the word atha ‘now,’ or ‘next,’ with 
which the first Sutra 'begins; and is enquiring what it is that is re¬ 
ferred to as a preliminary to the enquiry regarding Brahma: “ What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined ? ’ The answer is, ‘ it is the discrimination between, eternal 
and non-eternal substance, indifference to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran¬ 
quillity and self-restraint, and the desire for final liberation. For if 
these requisites bp present, a knowledge of Brahma can be desired, and 
Brahma can be known, even before, as well as after^ an enquiry has 
been instituted into duty. But the converse does not hold good (i.e. 
without the requisites referred to, though a man may have a know¬ 
ledge of duty, i.e. of ceremonial observances, he possesses no prepara¬ 
tion for desiring to -know Brahma). Hence by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.’ The next word atah, ‘henee,’ denotes the reason. 
Because, the Yeda itself,—by employing such words as these, ‘Where¬ 
fore just as in-this life the world, which has been gained by works 
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perishes, eo too in a future life the world gained by merit perishes ’— 
points , out that the rewards of the agnihotra sacrifice and other in¬ 
struments of attaining happiness are hut temporary. And by such 
texts as this, ‘ He who knows Brahma attains the highest exaltation,’ 
the Veda further shews that the highest end of man is acquired by the 
knowledge of Brahma. Hence the desire to know Brahma is to be 
entertained after the acquisition of the means which have been already 
referred to.” 

In the Mlmansa Sutras, i. 1, 5, as we have seen above (p. 7l), Bad.i- 
rayana, the reputed author of the Brahma Sutras, is referred to as con¬ 
curring in the doctrine there laid down. But in many parts of the 
Brahma Sutras, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bada- 
rayana.' 83 

I adduce some instances of this difference of opinion between the 
two schools: 

We have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative ( aikikara ) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31), 
who objects (1) that in that case (as all divine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Madhuvidya, etc., which would 
be absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not be worshipped by 
another sun, who,“according to the supposition, would be one of the 
deities skilled fin it, and one of the worshippers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Vasus, Budras, and three other classes of gods, would 
be at once the objects to be known and the knowers. In the next 
Sutra the further objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup¬ 
posed deities. Badarayana replies in the 33rd Sutra (1) that although 

m Dr. Ballantync refers to the Mlmansakus as In in" the objectors alluded to hv 
B'ankara ia his remarks which introduce and follow llralmni Siitni, i. 1, 4; but a* 
Jaimini is not expressly mentioned therii, I nhall not quote this text iu proof of my 
Ecssrtion. See Ballantyno’s Aphorisms of tho Vedanta, p. 12. , 
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tlie gods cannot concorn themselves with such branches of knowledge-ns 
tho Madhuvidya, with which they themselves are mixedTjp, yet they do 
possess the prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the mo a-existence of any obstacle 
to its acquisition ( tathapy asti hi hiddhayam hrahma-mdy&yam smnbhmo 
'rthitta-samin-ihyapratuhedhady-apehhatvad adhifeurasya). An excep¬ 
tion in regard to a particular class of cases cannot, he urges, set aside a 
rule which otherwise holds good; for if it did, the circumstance that 
the generality of men belonging to the three highest castes are excluded 
from the performance of particular rites, such as the Kajasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Yedic texts which prove 
that the gods have both the capacity and the desire for divine know¬ 
ledge. Thus : Tad yo yo deranam prntyabudhyata sa eva tad dbluwat 
talha rishlnam tatha manushydndm | “ Whosoever, whether of gods, 
rishis, or men, perceived That, he became That.” Again: To ha Uchur 
“ hanta tam atmanam aiuichhama yam atmanam anvishya sarvan lokan 
apnoti sttrvcims cha humftn ” iti \ Indro ha vai devanam abhi praoavraja 
Tirochano ’suramlm iti \ “They said, ‘come, we shall enquire after 
that Soul, after investigating which, one obtains all worlds, and all ob¬ 
jects of desire.’ Accordingly Indra among the gods, and Yirochana 
among tho Asuras, set out ” (“to go to Prajapati the bestowerof divine 
knowledge,” accordiug'to Govinda Ananda). And in reply to the second 
objection, S'ankara maintains that the sun and other celestial luminaries 
are each of them embodied deities possessed of intelligence and power; 
an assertion which he proceeds to prove from texts both of the Yeda and 
the Smriti. He then replies to a remark of the iflmansnkas, referred to 
under Sutra 32, th at allusions in the Yedic mantras and arthavadas (illus¬ 
trative passages) cannot prove the corporeality of the gods, as these texts 
have another object in view : and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in the existence of anything; and not the circum¬ 
stance that such a text was or was not primarily intended to prove that 
particular point. The Mrmansaka is represented as still unsatisfied : but 
I need not carry my summary further than to say that S’ankara concludes 
by pointing out that the precepts which enjoin the offerings to certain 
gods imply that these gods have a partidular form, which the wor- 
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shipper oaa contemplate; and that in fact such contemplation is en¬ 
joined ia the text, “ Let the worshipper when about to repeat the 
Vaskatkara'meditate on the deity to whom the oblation is presented ” 
{yasyai dcvtctSyai havir grihlltm syat turn dliyayed vashatharishyan). 133 

In Brahma Sutras, iii. 4, 1, it is laid down as the principle of Bada- 
rayana that the knowledge of Soul, described in the Upanishads, is the 
sole means of attaining the highest end of man, i.e. final liberation; 
that it is not to be sought with a view to, and that its operation is 
altogether independent of, ceremonial observances Utah | asmOt vedanta- 
vihitad atmci-jnandt svatantrat purusharthah siddhyati iti BudarOyanah 
acharyyo manyate). This he proves by various texts ( ity-evaih-jutlyaka 
srutir vidyuy(Lh Icevalayuh punishOrtha ■■ hetutvam sru.vayati), such as 
Tarati iokam atma-vit \ sa yo ha vai tat param Brahma veda Brahma era 
hhavati | Bralma-vid apnoti param | “ He who knows soul overpasses 
grief" (Chhandogya Up. see above,'p. 33); “ He who knows that Brah¬ 
ma becomes Brahma; ” “He who knows Brahma obtains the highest 
(exaltation); ” etc. In the following Sutra (2) Jaimirfi is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to be acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained by Sankara, means that “ as the 
, fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object” ( karttritvem atmanah harma-seshaivat tad-i'ijnnnam api . . . 
vishaya-dvarena karma-samlandhy eva iti). The same view is further 
slated in the following Sutras 3-7, where it is enforced by the example 
of sages who .possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Veda has a capacity for ceremonial rites (Sutra G), and by otliers (7). 
Siinkarn replies under Sutra 8 to the view set forth in Sfitra 2, which ho 
declares to bo founded on a mistake, as “the soul which is proposed in 
the Upanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to rites is not pro¬ 
dicable. That knowledge, he affirms, does not promote, but on tho 

135 The passage in which Sankara goes on to answer the objection that iu cases 
like this the Itihfisaa and Purunus afford no independent evidence, will be quoted 
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contrary, puts an end to all works ” (na cha tad-vijnunam karmanam 
pravm-ttaham lhavatipratyuta tat harmany uchchhimtti), and under Sutra 
16 he explains how this takes place, viz. by the faet that “knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial Viservanees ” (Api dm karmudhiMra-hctoh kriyd-karaJca- 
phala-lakdianasya sammtasya prapanchasya avidyu-kritasya vidya-saimr- 
thyut cvarupopamarddam amananti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or.do not 
acquire knowledge with a view to works; to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, hut works to one and knowledge to another; and to 
Sutra 6, by declaring that it is merely the reading of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, is that ascetics who practise 
no Vedic cerenfonies are yet recognized in the Veda as competent to 
acquire it (urdhhvaretasm cha asramcshu vidyd sruyate na oha tattra kar- 
mungatmm vidyayah upapadyate karmdhhav&t j na hy agnihottrailni vai- 
iikuni karmdni tesham santi). In the following Sutra (18) Jaimini is 
introduced as questioning the validity of this argument-on the ground 
that the Vedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Vedic usage, or that they have another object, or are ambiguous ; 
while another text actually reprehends the practice of asceticism. To 
this Badarayana rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other; and that the alleged ambiguity of one of the passages is removed 
hy the consideration that as two of the three orders referred to, viz. 
those of the householder and brahmacharin, are clearly indicated, the 
third can be no other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, where the author and his commentator 
(who adduces additional texts) arrive at the conclusion that the prac¬ 
tice of asceticism is not only alluded to, but enjoined in the Veda, and 
that consequently knowledge, as being inculcated on those who practise 
it, is altogether independent of works (tasmat siddha urddhvaretasah 
akamah siddham cha urddhvaretassn mdhanad vidyayah matankryani). 
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Again in Brahma Sutras, iv. 3, 7-14, the question is discussed whether 
the words m- ctdn Brahma gamayati, “He conducts them to Brahman,’’ 
refer to the supreme Brahma, or to the created Brahma. Badari 
(Sutra 7) holds that the latter is meant, whilst Jaimini (in Sutra 12) 
maintains that the former is intended. The conclusion to which the 
commentator comes at the close of his remarlcs on Sutra 14 is that the 
view taken by Badari is right, whilst Jaimini’s opinion is merely ad¬ 
vanced to display his own ability (taemdt “ kuryyam Bddarir” ity esha 
eta pakslmh sthitah | “param Jaiminir” iti cha pakehdntara-pratipd- 
dana-mdttra-pradarsanam prajnd-vikdsandya iti drashtacyam). 

Further, in Brahma Sutras, iv. 4, 10, it is stated to be the doctrine 
of Badari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind ( manas ) alone, whilst in the 
following Sutra (11) it is declared to be Jaimini’s opinion that he re¬ 
tains his body and senses also. In the 12th Sutra it is laid down as 
the decision of Badarayana that either of the two supposed states may 
be assumed at will by the liberated spirit. O 

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2, 
28, and 31; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrations of the claims which the 
founders of the other philosophical schools put forward on behalf of 
their own principles as being in cdhformity with the Vedas. I begin 
with a passage on this subject from Sankara’s note introductory to 
Brahma Sutras i. 1, 5 ff.: 

Brahma cha sarvajnam earvasaktijagad-utpatti-sthiti-ndsa-kdranam ity 
uktam | Sankhyadayas tu pariniehthitam vastu praetdndntara-gamynm eva 
iti manymndndh pradhanadlni karanantardni anumimdnds tat-paratayd 
eva vedanta-vadiyani yojayanti | sarveslw eva tu vedunta-vdkyeshu srishti- 
vishayeshu anumanena eva karyyena karanam lilahhayishitam \ Pra- 
dhdna-purusha-samyogdh nitydnumeydh iti Sdnkhyuh manyante \ Kdnd- 
dds tv etebhyah eva vdkytbhyah, Isvarafn nimitta-karanam anumimate 
amtms cha samavayi-kdranam | evamanye’pi tdrkikdh vdkyubhdsa-yukty- 
dbhdsdvashtambhdh purva-pakeha-vudinah iha uttishthante \ tattra pada- 
vdkya-pramdm-jnena dchdryyena vedanta-vakydnum Brahmdcagati-para- 
tva-pradarsandya vdkydbhdsa-yukty-dbhdsa-pralipattuyah purvapakshi- 
kyitya nirdkriyante \ tattra Sdnkhydh pradhunam triyunam achdanam 
jagatal} karanam iti manyamdnd.h dhur “ yam vedanta-vdhjdui sarcajna ' 

10 
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sya sarvaiakter Brahmano jagat-karanatvam pratipddwyanii Off avochas 
tani pradhuna-karana-pakshe 'pi yojayitum salcyante | sar'vaittkUtvp.m 
tdvat pradhumsyupi sva-vikdra-vishayam upapadyate | evam sarvajna- 
tvam upapadyate | katham | yat tvam jnanam manyase sa sattva^dharmah 
“sattvat sanyayate jmmam- iti smritch | tena cliff, sativa-Shanmna 
jnanena kdryyu-karanavantah purushdh sarvajna!} yoginah prasiddhah J 
sattvasya hi niratisayotlcarshe sarvajnatvam prasiddham | m cha Icevalasya 
akdryga-lcaranasyu purushasya upalabdhi-mdttrasya sarva-jnatvam kin- 
chij-jnatvam vd kalpayitum sakyam \ trigunatvat tu pradh&nasya sarva- 
jndna-kdrana-bhutam sattvam pradhanavasthayam api vidyate iti pradhu- 
nasya achetanasya eva satah sarvajnatvam upacharyyate vedanta-vdkyeshu \ 
avasyam cha tvmjd 'pi sarvajnam Brahma abhyupagachhatd sm'vajndm.- 
iaktimattvena eva sarvajnatvam abhyupaganlavyam \ m hi sarva-vishayaiti 
jnanam kurvad eva Brahma varttatc | tatha hi jnanasya mtyatve jnana- 
kriydm prati svdtantryam hiyeta | atha anitygm tad iti jnana-kHy&ydh 
uparamc uparameta api Brahma | tada sarva-jndna-saktmattvena• era 
sarvajnatvam upatati \ api cha prag utpatteh sai-va-kdraka-sunyam Brah¬ 
ma ishyate tvayd | na cha jndna-sddhandnam Sarirendriyadinam alhdve 
jndnotpattih kasyachid upapannd \ api cha pradhdnasya . hnckdtmakasya 
parinama-samhhavut haranatvopapattir mrid-adi-vat \ na asamhatasya 
elcdtmakasyaBrahmanah \ ity evam prapte idam sutram drabhyate \ 5. “Ik- 
shaterna | ahbdam” | na Sdnkhya-parikalpitam achetanampradhdnamja- 
gatah karanam mhjam vedanteshv asrayitum | asabdam hi tat | katham 
asabdam \ “ ikshiteh " | Xkshitritva-iravanat karanasya | katham i evam hi 
iruyate “Sad eva saumya idam agre asid ekam eva advitlyam” ity upakra- 
mya“ tad aikshata ‘ lahu spurn prajaycya' iti tat tejo'srijata ” iti | tattra 
idam-sabda-vdehyaih ndma-rtipa-vydkritam jagat prag utpatteh sad-at- 
mand 'vadharyya tasya eva prakritasya sach-chhabda-vachyasya ikshana- 
pUrvakam tejah-prabhriteh srashtritvaih darsayati | tatha cha anyatra 
“ utmd vai idam ekah eva agre dsit | na anyat hinchana mishat | sa aik¬ 
shata ‘lokdn nu srijai ’ iti sa man lokdn asrijata ” iti Xhsha-purvikdm eva 
srishtim dchashfe {. . . . ity-evam-adlny api sarvajneivara-kdrana-pardni 
vdhjdny uddharttavydni j yat tu uktani “ sattya-dharmena jnanena sar¬ 
vajnam pradhdnam bhavishyati’’ iti tad na upapadyate \ na hi pradha- 
ndvasthaydm gvna-sdmyat sattva-dharmo jnanam sambhavati \ name 
uktam “ sarvg-jndna-hktimattvena sarvajnam bhavishyati" iti tad api na 
upapadyate | yadi guha-sdmye sati sattva-vyapdiraydm Jndm-saktm 
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ab'itya sdrvajnain pradhunam uchyeta Icamam rajas-tamo-vyapasraydm 
api jndna-protibandhaka-sakiim usritya kinchij-jnatvam uchyeta | api cha 
na asakshikd sattva-vrittir janati na abhidhiyate | na vha achetanasya 
pradhanasya sdkshitvam asti | tasmdd anupannam pradhanasya sarvajna- 
tram | yogindih iu chctanatvdt sarvotkarsha-nypiitia m sarvajmtvam upa- 
pannam ity anudaharanam | atha punah sdkshi-nimitlam ikshitritvam 
pradhanasya kalpyeta yathd agni-nimittam ayah-pinddder daydhritvaih 
taihd sati yan-nimittam ikshitritvam pradhanasya tad eva sarvajnam mukh- 
yam. Brahma jagatak kdranam iti ynktam \ yat punar uktam Brahmano 
'pi na mukhyam sarvajmtvam upapadyate nitya-jndm-kriyatve jndna- 
kriydm prati svatantryasambhavad ity attra uchyate | idaih tdvad hhavdn 
prashtavyah “ katham nitya-jndna-kriyatve sarvajnatva-hdnir ” iti | yasya 
hi sarva-vishaydvabhdsana-kshamam jndnam nityam asti so ’sarvajnah Hi 
vipratishiddham | anityatve hijndnasya kaddohij janati kadachid na janati 
ity asarvajnatmm api sydt [ na asau jnana-nityatve dosho ’sti | jnana- 
nity'atve jnam-vishayah svatantrya-vyapadeso na upapadyate iti chet | 
na | pratafaushna-prakdse ’pi savitari dahati prakdiayati iti svdtantrya- 
vyapadesa-darkanut | rtanu sam'tur ddhya-prakdiya-samyoge sati dahati 
prakasayati iti vyapadekah sydt | na tu Brahmanah pray utpatter jnuna- 
karma-samyogo ’sti Hi vishamo drish(dntah | na | asaty api karmani savitd 
prakakate iti karttritva-vyapadesa-darsandt \ evam asaty api jndna-kar- 
maniBrahmanas “ fad aikshata" iti karttritva-vyapadeiopapatter na vai- 
shamyam, | karmdpekshdydm tu Brahmam ikshitritva-srutayah sutarum 
upapanndh | him punas tat karma yat pray utpatter isvarajndnasya 
vishayibharati iti | tattvunyatvdbhydm anirvachamye noma-ripe avyd- 
krite vydchiklrshite iti brumah | yat-prasddud hi yoginum apy atitdnd- 
gata-mshayam pratyaksham jndnam ichhanli yoga-sdstra-vidah kimu vak- 
tareyam tasya nitya-suddhasya ikvarasya srishti-sthiti-samhriti-vishayam 
nitya-jndmm bhavati iti | yad apy uktam prdg utpatter Brahmanah iari- 
rudi-sambandham antarena ikshitritvam anupapannam iti nritavh chodyam 
amtarati savilri-prakasa-vad Brahmano jndna-srarupa-nityaliena jndna- 
sadhanupekshanupapattch | . . . . yad apy uktam “pradhanasya anrk&t- 
makatvdd mrid-udi-vat kdranatropapatlir na asamhatasya Brahmanah ” 
iti tatpradhdnasya akabdatrena eva pratyuktam \ yathd tu tarkendpi Brah¬ 
manah eva isdranatvaih nirvodhuih sakyate na pradhunddindiii tathd pra- 
pamhayishyate “na vilakshanatvad asya” ity-evam-ddind (Brahma Sii- 
truB ii. I, 4) ), 
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Attra aha yad uktam “ na achetammpradhanam jagat-kdir'anam tfisjii- 
iritva-iravanad” iti tad, anyathd py upapadyate | aohetme ’pi chetana- 
vad upachdra-darsandt \ pratyCisamw-pdtanatdm kulasya dlakshya k&lam 
pipatishati ity achetane ’pi kule chetana-vad tipacha.ro drishtas tad-vad ache- 
tanc ’pi pradhane pratydganna-sarge chetana-vad vpacharo hhmishyati 
“Had aiLsiuJa” iti | yathd loke kaschich ehetanah sndivd IhuHvd ohq, 
“ aparuhnegrdmam rathemgamishydmi” iti ikshitvd anantaram tathaiva 
niyamena pravarttate tathd pradhanam apt mahad-ady-Okarcng niyamena 
pravarttate \ tasmach chetana-vad upacharyyate | kasmat punch kdranad 
vihaya mukhyam ikshitritvam aupaehuriJeatii kdtpyate | “ tat iyah aik- 
shata ” “ tah upah aikshanta” iti cha achetanayor apy ap-tejasos chetana- 
vad upachara-darsamt \ tasmat sat-karttrikam api ikshanam aupaehdri- 
kam iti gamyate upachara-praye vacljanad ity evam prapte idaiii subram. 
drabhyate | 6. “Gaunas diet -1 na | atma-sabdat ” | yad uktam pradhanam 
achetanam sach-chhabda-vuchyam tasimnn mmchdnki ikshitir ap-tejasor 
iva iti tad asaj \ kasmat \ atma-iabdat \ “ sad eva saumya idam •agrc 
asid ” ity upakramya “ tad aikshata tat tejo ’srijata ” iti cha tejo 'b-annd- 
nam srishtim uktvd tad eva prakritam sad ikshitri idnieha tejo'-b-anndni 
devata-sabdena paramriiya aha “ sd-iyam devoid aikshata hanta aham 
imds thro devatah anena jivena dtmana ’nupravi&ya ndma-rupe vydkara- 
vani” iti | tattra yadi pradhdnam achetamm guna-vrittyd ikshitri kal- 
pyeta tad eva prakritatvdt sd iyaih devatd pardmrisyeta \ na tadd devatd 
jivam dtma-iabdena abhidadhyat \ jivo hi nama chetana/i sariradhyakshah 
prdnundm dhurayitd prasiddher nirmchanach cha | sa- hatham achetanasya 
pradhanasya dtmd bhavct | dtmd hi ndma svarupam \ na achetanasya 
pradhdnasya chetano jivah svarupam bhavitum arhati | attra tu che- 
ianam Brahma mukhyam ikshitri parigrihyato | tasya jwa-vishayah 
dlma-sabda-prayogah upapadyate | tatJid “sa yah esho’nimd etadat- 
myam idam, sarvam tat satyam sa atmu tat tvam asi S'vetaketo ” ity 
attra “ sa dtmd” iti prakritam sad-animamm dtmdnam dtma-iabdena 
upadiiyei “ tat tvam asi S’vetaketo ” iti chetanasya Svctaketor atmatvena 
upadisati \ ap-tejasos in vishayatmd achetmatvaih ndnm-rupa-vyd- 
karanadau cha prayojyatvena eva nirdesdt | na cha dtma - sabda - vat 
kinchid mukhyatve karanam asti tii yuktam kula-vad gaunatvam ikshi- 
tritvasya | tayor api cha sad-adhishthitatvapeksham eva ikshitritvam ] 
satds tv atma-sabdad na gaunam ikshityitvam ity uktam | atha uchyate | 
achetane ’pi pradhane bhavaty atma-sabdah \ atmanah sarvdftha-kuritvdt j 
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yathd rajnah earvartha-kdrini bhritye bhavaty atma-sabdo “ mama dtmd 
Bhadrasemh ” iti | pradhanam hi purushdtmano 131 bhogdpavargm hurvad 
upaharoti rajnah iva bhrityah sandhi-vigrahadishu varttamdnah | athavd 
e/cah eva atnm-iabdas chetandchetana-vishayo bhavishyati “ bhutdtmd ” 
“ indriyatma” iti dm prayoga-darsanad yathd ekah eva jyotih-sabdah 
hratu-jvalana-vishayak | tattra lcutah etad dtmS-sabdddl fainter agaunatram 
ity attra vttaram pa(hati [ 7. “ Tan-nishthasya mofahopadesdt ” | na pra¬ 
dhanam achetanam atma-sabdalambanam bhaviium arh-ati “sa dtmd" iti 
prakritam sad animanam dddya “tat tram asi S'vetaheto ” iti chetanasya 
Svetahetor mofahayitaryasya tan-nishthum upadisya “ Achdryyavdn pn- 
rusho reda tasya tuvad era ehiram ydvad na vimokshye atha sampatmye" 
iti mohhopadeSat [ yadiliy adietanam pradhanam sach-chhabda-vdchyan 
“tad asi ” iti grdhayed nmnmfahuih chetanaih santam “ achetano ’si" 
iti tada viparita-vddi sdstram purushasya anarlhdya ity apramdnam 
sydt | na tv, nirdosham sdstram apramdnam halpayitum yuktam \ yadi 
chaajnasya sato mumufahor achetanam andtmdnam “ dtmd ” ity upadiset 
pramdna-bhutam sdstram sa sraddadhanataya ’ndha-go-ldngula-nydyem 
tad-atma-drishtim na parityajet tad-ryatiriktam cha dtmunaih na girati- 
padyeta | tathd sati purushdrthdd vihanyeta anartham dm richhet | tax- 
mad yathd svargudy-arthino ’gnihotradi-sadhanam yathd-bhutam itpadi- 
iati tathd mumufahor api “ sa atmd | tat tram asi S’vetaketo” iti 
yathd - bhutam eva dtmunam upadiiati iti yuktam | evaffi dm sati 
tapta - paraiu -grahana-moksha-drishtdntena satyubhisandhasya mofaho- 
padesah upapadyate | . . . . tasmdd na sad- animany dtma- babdasya 
gaunatram | bhritye tu svdmi-bhritya-bhcdasya pratyakshatvdd upa- 
panno gaunah atma-iabdo “mama dtmd Bhadrasenah ” iti | api cha 
faachid gaunah iabdo drishtah iti na etdvatd sabda-pramunake 'rtiu 
gaunt kalpand nydyyd sarvattra andsvdsa -prasangdt \ yat tu ukfaiii 
chetandchctanayoh sudhuranah dtma-sabdah kratu-jratanayor iva jyotih- 
iabdati iti \ tad na f anekdrthatvasya anydyyatvdt \ lamndch chelana- 
vishayah eva muhhyah dtma-iabdai chetanatcopachdrdd bhntddishu pru- 
yujyate bhutdtmd ,” “ indriyatma ” iti cha | sddhdranairr'py dtma- 
Sabdasya na praharanam upapadam id kinchid nisrhdyaham antarena an- 
yatara-vrittitd nirdhdrayitum bafajate I na cha atra achetanasya nischd- 
yakaih kinchit kdranam asti prakritam tu sad ihshitri sannihitas dm 
ehetanah Svetalcetuh | na hi chotanasya Svetahetor achetanah dtmd sam- 
1,4 Tho edition printed in Bengali characters reads purmhasya dtma wh. 
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Ihavati tty avochdma | tamdeli chetana-vislmyah ilia OMia-iaMah Hi 
niichiyate | • 

“ And it has been declared that Brahma, omniscient and omnipotent, 
is the cause of the creation, continuance, and destruction of the -world. 
But the Sankhyas and others, holding that an ultimate (parinisfithita) 1 ' 5 
substance i discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, apply the texts of the Upanishads as Having 
reference to these. Por (they assert that) all the texts o'ffthe Upanishads 
which relate to the creation, design inferentially to indicate the cause hy 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal 1 . Prom the very same texts 
the followers of Kunada (the Vaiseshikas) deduce that Isvara is the in¬ 
strumental cause and atoms the material cause 130 (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then oui' teacher ( uchdryya ), who understood both 
words and sentences and evidence, with the view of pointing out that 
the texts of the Upanishads have for their object the revelation of 
Brahma, first puts forward and then refutes the fallacies founded by 
those persons on texts or reasoning. The Sankhyas regarding Pradhana, 
consisting of the three qualities (yuiias, viz. sattva, rajas, and tamas, or 
“ Goodness,” “ Passion,” and “ Darkness”), and inanimate, as the cause 
of the world, tell us: (a) ‘ Those texts in the Upanishads which, as you 
say, declare that an omniscient and omnipotent Brahma is 'the cause of 
the world, can be applied to support the view that Pradhana is the 
cause. Por omnipotence in regard to its own developments is properly 
predicable of Pradhana also; and omniscience too may be rightly 
ascribed to it. You will ask, how ? We answer (i), What you call know¬ 
ledge is a characteristic of ‘Goodness’ ( sattva ), according.to the text of 
the Smriti, ‘Prom Goodness springs knowledge.’ And (c) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

135 Compare Sankhya Sutras, i. 69: pdramparyye 'py chatra parmish(hS, etc., 
which Dr. Ballantyne renders, “ Even if there be a succession, there is a halt (pari- 
nuh(hS) at some one point,” etc. 

136 The phrase'so translated is sammayi-hdrayam. The word mtmvaya is rendered 
hy Dr. Ballantyne, in his translation of the Bhashaparichheda (published January, 
1851), p. 22, by “intimate relation” (the same phrase as Dr. Roer had previously 
employed in 1850); and in the translation of the Tarka-sangraha (published jn 
September of the same year), pp. 2 and 4, hy “co-inherence.” 
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with bodily organs, 137 are reputed to be omniscient; for owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person ( purusha ) whose essence is mere perception, 
and who ib devoid of corporeal organs, that either omniscience or partial 
knowledge can be predicated: hut from Pradhana being composed of 
the three qualities, Goodness, which is the cause of omniscience, belongs 
to it too in the condition of Pradhana. And so in the texts of the TJpa- 
nishads omniscience is figuratively ascribed to it, although it is uncon¬ 
scious. And (d) you also, who recognize an omniscient Brahma, must 
of necessity acknowledge that His omniscience consists' in His possessing 
the power of omniscience. For He does not continually exercise know¬ 
ledge in regard to all objects. For (e) if His knowledge were continual. 
His self-dependence (or voluntary action) in reference to the act of know¬ 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma must cease (to know). And so 
omniscience results from the possession of the power of omniscience. 
Further (/) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. Nor can knowledge he conceived to arise in 
anyone who has no bodily organs or other instruments of knowledge. 
Moreover (y) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature, 138 and the consequent 
possibility of its development, but not to Brahma whose essence is simple 
and uniform.’ These arguments having been urged, the following Sutra 
is introduced: 5. ‘No; for in consequence of the word‘beholding’being 
employed, your view is contrary to the Veda.’ (<r) The unconscious Pra¬ 
dhana, imagined by the Sankhyas as the cause of the world, can find no 
support in the Upanishads. For it is unscriptural. How so ? From its 
beholding, i.e. because the act of ‘beholding’ (or ‘reflecting’) is in scrip¬ 
ture ascribed to the cause. How? Because the Veda contains a (ext which 
begins thus: ‘ This, o fair youth, was in the beginning’ ‘ Existent, one 
without a second’ (Chh. Up. vi. 2, 1); and proceeds: ‘ it beheld, let 

137 The epithet karyytl-karanatantah is rendered AchmAriya-yukta in the Bengali 
translation of S’ankara’s comment, which forms part of the edition of the S'ariraka- 
sOtras, with comment and gloss, publishednt Calcutta in 1781 of the S'aka :era. This 
translation is useful for ascertaining the general sense, hut it duos not explain all the 
difficult phrases which occur in the original. 

136 The meaning of this is that Pradhana, as cause, possesses in its nature a variety 
corresponding to that exhibited by the different kinds of objects which constitute the 
visible creation; whilst Brahma is one and uniform. 0 
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me multiply, and be propagated.’ ‘It created light’ (8). By these 
■words the scripture, haring first determined that the world, denoted by 
the word ‘ this ’ and now developed as Name and Norm, subsisted be¬ 
fore the creation in the form of the ‘ Existent,’ then goes on to shew 
that this very subject of the text, denoted by the word ‘ Existent,’ 
became, alter ‘ beholding,’ the creator of light and other objects. And 
accordingly another text (Ait. Up. i. 1) declares in the following words 
that the creation was preceded by ‘ beholding: ’ ‘ This was in the be¬ 
ginning Soul, one only: there was nothing else which saw. 135 It be¬ 
held, Let me,create worlds; it created these worlds.’ After quoting 
two other texts S'ankara proceeds: “These and other passages may also 
be adduced which shew that an omniscient Isvara was the cause (of all 
things). And (5) the opinion which has been referred to, that Pra¬ 
dhana will be omniscient in virtue of the knowledge which is an attri¬ 
bute of Goodness, is groundless. Eor since /the three qualities are in a 
state of equilibrium aB long as the state of Pradhana lasts, knowledge 
as an attribute of Goodness cannot then belong to it. And the assertion 
(d) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. If ( i ) in relianoe on the power of 
knowledge residing in Goodness during the state of equilibrium, it be 
maintained that Pradhana is then omniscient, a merely partial know¬ 
ledge may with equal reason be ascribed to it on the strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either be, or be called, knowledge, unless it be accom¬ 
panied by the power of observing (or witnessing). But Pradhana, being 
unconscious, possesses no such power. Consequently the omniscience of 
Pradhana is untenable. And the omniscience of Yogins, (c) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures; and therefore cannot be adduced as 
an illustrative argument in the case before us. If, again, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
of burning possessed by iron balls, etc., which is derived from fire) 
then it will be right to say that the source from which that power of 
reflection comes to Pradhana, viz. the omniscient Brahma in the proper 
sense, and nothing else, is the cause of the world. Once more, (e) it is 
139 This is the sense assigned in Bohtlingk and Roth's Lexicon to the word mishat. 
The commentators render it “moving” (c/mlat). 
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urged that omniscience cannot in the literal sense be properly attri¬ 
buted even .to Brahma himself, because if the cognitive acts were con¬ 
tinual, Has self-dependence (or spontaneity), in regard to the act of 
cognition, would be no longer conceivable r we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. Because it is a contradiction to say 
that he who possesses a perpetual knowledge which can throw light 
upon all subjects can be otherwise than omniscient. For although on 
the hypothesis that knowledge is not continual, a negation of omni¬ 
science would result, as in that case the person in question would some¬ 
times know and sometimes not know,—the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
that on that supposition, self-dependence (or spontaneity), in regard to 
knowledge can no longer be attributed, we deny this, because we ob¬ 
serve that spontaneity, in regard to burning and illuminating, is attri¬ 
buted to the' sun, although he continually bums and shines. If you 
again object that this illustration does not hold good, because the 
power in question is ascribed to the sun only when his rays are in 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge;— 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in.jhe same way agency in regard to ‘beholding,’ is justly 
ascribed to Brahma,-even when there is no object of knowlege. But 
the texts which record the fact of ‘ beholding ’ will be applicable to 
Brahma with still greater propriety if that ‘ beholding ’ have had refer¬ 
ence to a positive object. What then is the object which is contem¬ 
plated by Brahma before the creation ? We reply, the undeveloped 
Name and Form which were fiot describable either in their essence or 
differences, and which He wished to develope. For what need wc say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to Isvara, the perpetually 
pure, from whose grace it is that the intuitive knowledge of things past 
and future, which men learned in the Yoga doctrine attribute to Yogins, 
is derived ? And as regards the further objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not bo 
conceived to ‘ behold,’—that argument cannot be sustained, as from 
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Brahma’s existence in the form of knowledge being, like the sun’s lustre, 
perpetual, he cannot be supposed dependent upon any (bodily organs 
as) instruments of knowledge.” . . . . “ Then as regards the assertion 
{ff) that Pradhana, from its-multiformity of character can (like earth 
etc.,) be readily conceived as the cause (of the manifold products which 
we see around us), whilst such causality cannot be ascribed to the 
simple and uniform Brahma,—that has been answered by .the remark 
that the existence of Pradhana is not established by scripture. And 
that the causality of Brahma, but not that of Pradhana, etc., can be 
established by reasoning will hereafter be shewn in the Sutras, ‘ Brah¬ 
ma, you say, cannot be the material cause of this world, because it 
differs from him in its nature,’ etc. (Brahma Sutras, ii. 1, 4 ff.). Here 
the Sankhyas remark: ‘ As regards your objection that the unconscious 
Pradhana cannot be the cause of the world, because the Veda describes 
that cause as ‘beholding,’ we observe (/i) that that text, if otherwise 
explained, will be consistent with our view. For we find’ that even 
unconscious objects are figuratively spoken of as conscious.- Thus we 
notice that any one who perceives that the bank of a river is on the 
point of falling, speaks in a figurative way of that unconscious bank as 
intending to fall. 110 In the same way when Pradhana is on the point of 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it ‘beheld.’ 141 Just as anyieonscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Pradhana (becoming developed) in the form of Ifahat (intellect), etc., 
acts according to a law, and therefore is figuratively spoken of as con¬ 
scious. If you ask us, why we abandon the proper sense of ‘ beholding,’ 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to 'Water and to Light, though unconscious ob¬ 
jects, in the Vedic texts, ‘The Light beheld,’ ‘ the Waters beheld ’ (Chh. 
Bp. vi. 2, 3f.). Hence from the fact that the expression is for the most 

140 Kulampipalishati, literally, “Tlie bank wishes to fall;” but, as is weE known, 
a verb, or verbal noun, or adjective, in the desiderative form, often indicates nothing 
more than that something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equivocal form of speech. 

441 See Tijuana Bhikshu’s remarks on the Sankbya Sutra, i. 96, where the same 
illustration is given. 
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part figuratively employed,-we conclude that the act of beholding,’ per¬ 
formed by.the ‘Existent’ also was a figurative one.” These objections 
having been brought forward, the following Sutra is introduced: 6. “ If 
you say that the act of ‘beholding’ is figuratively ascribed to Pradhana, 
it is not so, because the word Soul also is applied to the cause.” (A) “The 
.assertion that the unconscious Pradhana is designated by the word ‘ Ex¬ 
istent,’ and that ‘beholding’ is figuratively ascribed to it, as to Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which begins with the words, ‘ This, o fair youth, was in the be¬ 
ginning Existent,’ and goes on ‘It beheld, it created light,’ after relating 
the creation of Light, Water, and Pood, refers to that ‘ Existent,’ the 
‘beholder,’ which is the subject of the text, and to Light, Water, and 
Pood, under the appellation of deities, thus: ‘ This deity beheld \oi re¬ 
solved), come let me enter into these three deities with this living Soul, 
and make manifest Name and Porm ’ (vi. 3, 2). Here if the unconscious 
Pradhana'were regarded as being, through the function of the quality (of 
Goodness), the ‘ beholder,’ it would from the context be referred to in 
the phrase ‘ that deity;’ and then the deity in question could not denote 
a ‘living being’ by the term ‘ Soul.’ Por the principle of life is both 
according to common usage, and interpretation, the conscious ruler of the 
body, and the snstainer of the vital breaths. How could such a prin¬ 
ciple of life be the £( >ul of the unconscious Pradhana ? Por Soul means 
the essential nature, and a conscious principle of life cannot be the es¬ 
sence of the unconscious Pradhana. But in reality the conscious Brah¬ 
ma is understood in this text as the ‘beholder’ in the proper sense of the 
term; and the word Soul, as relating to the principle of life, is rightly 
applied to Him. And thus in the sentence ‘ This entire universe is iden¬ 
tical with this subtile particle; it is true; it is Soul: Thou art it, o Sve- 
taketu,’ (Chh. Up. vi. 8, 6 f.) the author by employing the words ‘ it is 
Soul ’ designates the subtile particle, the Existent, which is the subject 
of the text, aB Soul, by the term Soul, and so in the words ‘ thou art it, 
o S'vetukctu,’ describes the conscious S'vetaketu as being Soul. But 
Water and Fire are unconscious things, because they uro objects of 
sense, 1,8 and because it is pointed out that they were employed in the 
manifestation of Name and Porm; and so there is no reason, as in the 
142 Viehayatvut = drig-riakayatvat, “ from their being objects of the sonso of 
sight.”—Govinda Autrnda. 
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case of Soul, to describe them as ‘ beholders ’ in the proper sense ; that 
term must be applied to them by a figure, as iu the case of the ‘ liver 
bank.’ And their act of ‘ beholding ’ was dependent on their being 
governed by the ‘ Existent.’ But, as we have said, the act of ‘behold¬ 
ing ’ is not figurative in the case of the ‘ Existent,’ because the word. 
Soul is applmd to it. But it is now urged (*'), that the term Soul does 
apply to Pradhana, though unconscious, because it fulfils all the objects 
of soul; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ‘ llhadrasena is my soul.’ 3?or Pradhana 
renders aid to a man’s soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king’s servant assists him by acting in peace 
and war, etc. Or (/) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases ‘soul of 
the elements,’ ‘ soul of the bodily organs; ’ just as the same word jyotis 
means both sacrifice and light. Why then, the Sankhyas conclude, 
should you infer from the word ‘ Soul ’ that the term * beholding ’ can¬ 
not be figuratively used ? 

“ This is answered in the 7th Sutra (‘Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation.’ Unconscious Pradhana must not be under¬ 
stood to derive any support from the word ‘ Soul; ’ for after referring 
in the words ‘it is Soul’ to the ‘Existent,’ the ‘very subtile thing,’ 
which is the subject of the passage, and indicating in the words ‘thou 
art it, o S'vetaketu,’ that the conscious S'vetaketu, who was about to 
obtain emancipation, was intent upon it, the text above adduced de¬ 
clares his emancipation in the words ‘ the man who has an instructor 
knows, “this will only last until I am liberated; I shall then be per¬ 
fected.” ’ (Chh. Up. vi. 14, 6) Por if the unconscious Pradhana were 
denoted by the term ‘Existent,’ the words ‘thou art it,’ would cause 
the conscious person, who was seeking after emancipation, to under¬ 
stand (of himself) ‘Thou art unconscious; ’ and in that case the S'astra 
which declared what was contradictory would be unauthoritative, be¬ 
cause injurious to the person in question. But we cannot conceive a 
faultless S'astra to be unauthoritative. And if a S'astra esteemed au¬ 
thoritative should inform an ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
consequence of his faith, persist in regarding it as soul, as in the case of 
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the blind man and the bull’s tail, 143 and would fail of attaining to soul 
which was quite different from it; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore-proper to con¬ 
clude that just as the Yedic precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, ‘ this is soul, thou art 
that, o S'vetaketu,’ declares to him soul in conformity with the reality. 
And so,—as in the case of the man (charged with thfcft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta¬ 
tion of innocence) is delivered (Chh. Up. vi. 16, 2),—the promise of final 
emancipation will hold good in the case of the man whose thoughts are 
fixed on the true Brahma. . . . Consequently the application of the word 
‘ soul ’ to the' ‘ existent subtile thing ’ is not figurative. Whereas (t) 
the use of the same word when applied to a servant (as when it is said 
‘Bhadrasena is my soul ’), is shown to be figurative by the manifest 
distinctness of a servant from'his master. And the fact that a word is 
sometimes observed to be employed figuratively does not justify the 
supposition that it is so used in cases where the (proper) sense is estab¬ 
lished by the words; because that would give rise to doubt in every 
instance. Again, (/) it is incorrect to say that the word soul is common to 
things conscious and unconscious, (as the term jyotit means both sacri¬ 
fice and flame), because the assertion that it has a variety of signifiea- 

143 The story or fable here alluded to is told at length by Ananda Giri, and more 
briefly by Govinda Ananda as follows: Kaschit hila dmhtatma mahmanya-marge 
patitam andhaih sva-bandha-nagaram jigamishum babhashe “ him attra uymhmata 
duhkhitma ethiyate" Hi \ sa cha andhah suhha-mnim aharnya tam aptam mated 
uvacha “ a bo mad-bhagadheyaih yad altra bhaviin mam dinam svdbKisbta-nagara- 

diya-langhlam andhaih grahayamasa upadidesa cha cnam andham “ esha go-yuva 
tvam nagaram neshyati md tyaja Idngulam ” iti sa cha andhah sraddhatutayd tad 
atyajan smbhishtam aprapya anartha-paramparam priiptas tom nyhyena ity arthah | 
“A certain malicious person Baid to a blind man who was lying on tile road through 
a forest, and wishing to proceed to the city of his friends, ‘ Why, distressed old man, 
do you stay here ? ’ The blind man hearing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied: ‘ 0 how great is my good fortune that you 
have accosted mo who am helpless, and unable to go to the city which I desire to 
reach!’ The other, wishing to deceive him, brought a vicious youug bull, mid made 
the blind man lay hold of his tail, and told him thut the youug bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, tho 
blind kept his hold, but did not attain tho object of his desire, and encountered a 
series of mishapssuch is the illustration." 
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tions is unreasonable. Hence the word soul, which properly refersdo$bh’- 
seious things, is applied to the elements, etc., by a figurative ascriptlbirlb 
them of consciousness, as when we say, ‘ the soul of the elements/’,“or 
' the soul of the bodily organs.’ And even if it were admitted th'atthe 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the-context or 
some auxiliary word determined the point.' But in the case before us 
there is nothing to determine that it denotes anything unconscious j on 
the contrary, the subject of the sentence is the 1 Existent, the beholder,’ 
and in immediate connection with it is the conscious S'vetaketu; for as 
we have already said an unconscious thing cannot be conceived as the 
soul of the conscious S'vetaketu. Thus it is settled that the word 
‘ soul ’ refers to a conscious being,” etc. 

In the fourth section ( puda) of the 1st Book, the author of the Sutras 
returns to his controversy with the Sankhyas, and-S'aakara, after allud¬ 
ing to the aphorisms in whieh they had previously been combated, pro¬ 
ceeds as follows (p. 334): 

Idarh tv idantm avasishtam dsankyatc | yad idiom pradMnasya dsab- 
datvaih tad asiddham kasuehit idkhasu pradhdna-samarpandbhusundm 
sabddnam sruyamdnatvat \ atah pradhanasya kuranatvaSi veda-prasid- 
dham eva mahadbhih paramarshibhih Eapiladibhih, parigrihiiam iti pra- 
sajyate | tad yavat teshain Sabddnam anya-paratvaiii nd pratipddyate 
tdvat sarvaynam Brahma jayatah karanam ill pratipaditam apy dkuli- 
bhavet 1 atas teshain anya-paratvam darkayitum parah sandarbhah pra- 
varttate | “ dnmndnikam api” (Br. Sutra i. 4, 1) anumdna-nirupitam 
apipradhdnam “ekeshdm” sakhindhi iabdavad upalabhyate | Kathake hi 
pathjate “mahatah par am avyaktam aryaktdt purnshah parah” iti | 
tattra ye eva yan-ndindno yat-kramakdi cha mahad-avyakta-puntshdh 
smriti-prasiddhus te eva iha praiyabhijnuyanfc | tattra “ avyaktam ” iti 
smriti-prasiddheh iabdddi-Mnatvdch cha na vyaktam avyaktam iti vyut- 
patti-sambhavdt smriti-prasiddham pradhdnam abhidhiyate | atas tasya 
kabdavattvud aiabdatvam anupapamam us | tad eva cha jagataJf kdranaih 
kruti-smriti-prasiddhibhyah iti diet \ na clad eram | na hy etat EdthaJca- 
vakyam smriti-prasiddhayor mahad-avyaktayor astitva-param | na hy attra 
yadrisam smriti-prasiddham svatantraih kdranaih trignmm pradhdnaih 

141 The text given in the Bibl. Indica has upapmmnm, bnt I follow the old edition 
in Bengali characters in reading amtpapannam, which seems required by the sense. 
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tadrikam pralyabhijndyate \ sabda-mattram hy attra avyaktam iti pra- 
tyabhijn&yate \ sa cha kabdo na vyaktam avyaktam iti yaugikatvad an- 
yasmimi api sukshme durlakshye cha prayujyate na cha ayaiii kas- 
minkchid rudhah | yd tu pradhana - vddinam rudhik sa teshdm eva 
paribhdshUa sat! na vedartka-nirupane kurana-bhdvam pratipadyate \ 
na. cha krama-mdttra-sumarthyut samdndrtha-pratipattir bhavaty asati 
lad - rupa -pratyabhijndne \ •na hy asva-sthane gam pasyann asvo yam 
ity amudho ’dhyavasyati | prakarana-nirupanuyum cha attra na para- 
parikaipitam pradhdnam prallyate karlra - rvpalta - vinyasta - grihlteh | 
karlram hy attra ratha-rupaka-vinyastam avyakta-sabdena parigrihyate | 
Icutah | prakarandt pariseshdch cha \ tatha hy anantaratito granthah 
dtma-karirudluum rathi-rathudi-rupaka-klriptim darsayati | (Katha 
Upanishad, i. 3, 3 f.) “ dtmdnam rathinam, viddhi karlram ratham eva 
cha | buddhim cha sdrathim viddhi manah pragraham eva cha | 4. Jndri- 
ydni hayan ahur vishayams teshu goehardn \ dtmeniriya-mano-yuktam 
bhoktety ahur manlshinah ” | taik chaindriyudibhir asamyataih samsuram 
adhigachchhati | samyatais tv adhvanah param tad Vishnoh paramam 
padam dpnoti iti darkayitvd kirn tad adhvanah param Vishnoh paramam 
padam ity asya dkdnkshdydm tebhyah eva prakritebhyah indriyadibhyah 
paratvena paramdtmunam adhvanah param tad Vishnoh paramam padam 
darsayati | Katha Up. i. 3, 10 f.) “ indriyebhyah parah hy arthah arthe- 
bhyak cha param manah | manasas tu para buddhir buddher dtmd mahan 
parah | 11. Mahatah param avyaktam avyaktdt purushah parah j puru- 
shud na param kinchit sd kdshthd sa para gatir ” iti | . . . . “Buddher 
dtmd mahan parah ” yah sa “ dtmdnam rathinam viddhi ” iti rathitvena 
upakshiptah | kutah \ atma-kabddd bhoktus cha bhogopakarandt paratropa- 
patteh | mahattvam cha asya svamitvad upapannam \ .... yd pratha- 
majasya Hiranyagarbhasya buddhih sd sarvdsdm buddhlnam paramd pra- 
tishthd sd iha “mahan dtmd” ity uchyatc \ sd cha pnrvattra buddhi- 
grahanena eva grihita sail hirug iha upadikyalc tasydh apy asmadiyu- 
bhyo buddhibhyah paratvoupapatteh \ . . . . tad evaih karlram era elani 
parikishyate | teshu 1,5 itardni indriyddlni prakritduy era parama-pada- 
didarkayishaya samanukrdman parikishyamdncna iha anena aryakta-kab- 
dena parikishyamdnam prakritam karlram darkayati iti gamyaie \ . . . . 
tad cram parvdpardlorhandydm n&sty attra para-parikalpitasya pradhd- 
nasya avakdkah j 2. “Suksham tu tad-arhatvdt ” | uktam Hat prakarana- 
“s The earlier edition above referred to omits teshu. 
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pariScs7idb!iydm Sariram avyakta - kabdafn m pradli&nmn 4ti \'Ajjcm 
iilfm'm dsankyalc katJuim avyakta - Sabdurhatvaih Sartrasya yumtU tiM* 
latrdC spaxhfataram idafn Sariram vyalcta-SaMdrhiam aspas7ita-v.ac7imms 
tv avyakta - Sabdah Hi | atah utiaram uchyatc | svJcs7i(ti~i tv ilm l;um- 
ndtmand Sariram vivakshyate suJcshmasya avyakta - SabdurJiakSat \ yaiy- 
api sthnlam idafn Sariram na srayam avyakta-Sahdmn arhtvbt tathdpi 
tasya U drambhakatn bhuta - suksham avyakta-SoMam dr7iaU\ .... 
attra dim yadi jay ad idam anabhivyakta- numa-rupam vTjdtmal&m 
prdg - avastham avyakta - Sabdarham abhyupayamyeta tad-dtmand cha 
Sarirasydpy avyakta-Sabddrhatvam pratijnayeta sa eva tar!d pradhdna- 
kurana-vddah evam saty dpadyeta asya eva jagatah prdg-avasthidydh 
pradhdnalvena abhyupagamud iti | attra uchiyate | yadi vayaih svatantrdm 
kdnchit prdg-avastham jagatah kdranatvcna ab7iyupagac7ichema -prasanja- 
yema tadu pradhuna-kdrana-vadam | ParmeSvamdhma tv iyam asma- 
bhih prdg-avaslhd jagato ’bhyupagamyate na svatantrd | sa cha avaiyam 
abhyupagantavyu \ arthavatl hi sd | na hi tags vitia ParamcSvarasya 
srashtritvaiii siddhyati Sakti-rahitasya tasya pfavritty-anupapatich muk- 
tandm cha punar-utpattir vidyaya tasyuh vija-Saktef ddhut | avidydtmikd. 
hi sd vija-saklir avyakta - Sabda -nirdesyd ParameSvardSraya mdyamayi 
mahasushuptir yasydiii svarupa - pratibodha - rahituh berate saihsarino 
jlvdh | tad etad avyaktam, hvachid akuSa-Sabda-nirddshtam | “etasmin 
nu hhalv aksliare Gargi ukdSah oiaS cha protas cha ” iti SneteTi [ Jcvachid 
akshara-Sabdodiiam “ dhshardt paratah parah" iti snitch | 7cvac7iid mdyd 
iti suchitam ■■mayam tuprakritim vidyud mdyinam tu maheSvaram” iti 
mantra-varnat | avyakta hi sd mdyd tattvdnyatva-nirupamsya aSakyat- 
vdt | tad idam “ mahatah param avyaktam ” ity uktam avyakta-prabha- 
vatvad mahato yadd .Uairanyagarbhl buddhir mahdn | yada tu jlvo ma- 
hums tada 'py avyaliddhlnaivuj j'iva-b7mvasya mahatah param avyaktam 
ity uktam | avidyd hy avyaktam avidyavattve cha jivasya sarvah sam- 
ryavabarabi santato varttatc \ tack cha avyakta-gatam mahataki paratvam 
abhcdopachdrdt tad-vikdre Sartre parikalpyate | 

“ But now this doubt still remains. The assertion that the existence 
of Pradhana is not supported by the Yeda is, say the Sankhyas, desti¬ 
tute of proof, as certain Yedic S'akhas contain passages which have the 
appearance of affirming Pradhana. Consequently the causality of Pra¬ 
dhana has been received hy Kapila and other great rishis on the ground 
that it is established by the Yeda; and this is an objection to the state- 
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meat which yon make to the contrary. Until, therefore, it he estab¬ 
lished that these passages have a different object, the doctrine that an 
omniscient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled; and consequently you bring forward a 
great array of arguments to shew that these texts apply to something 
else. In the words ‘it may be deduced also,’ i.e. it is determined by 
inference,—it is shewn that in the opinion of certain schools the doc¬ 
trine of Pradhana is scriptural, for in the Hatha Upanishad (i. 3, 11) we 
read the words ‘Above the Great one is Avyakta (the Unmanifested one), 
and above the Unmanifested one is Purusha (Soul).’ Here we recognize 
‘the Great one,’ ‘the Unmanifested one,’ and Purusha, with the same 
names and in the same order in which they are known to occur in 
the Smriti {i.e. the system of Kapila). Here that which is called Pra¬ 
dhana in the Smriti is denoted by the word ‘ the Unmanifested one,’ as 
we learn both from its being so called in the Smriti, and from the epi¬ 
thet ‘unmanifested’ (which is derived from the-words ‘not’ and ‘ma¬ 
nifested’)-being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense: wherefore, from its hav¬ 
ing this Vedic authority to support it, its {i.e. Pradhana’s) unscriptural 
character is refuted; and it is proved both by the Veda, the Smriti, 
and common notoriety to be the cause of the world. If the Sankhyas 
argue thus, we reply that the case is not so; for this text of the Hatha 
Upanishad does not refer to the existence of the ‘ Great one ’ and the 
‘Unmanifested one,’which are defined in the Smriti (of Kapila); for here 
we do not recognize such a self-dependent cause, viz. Pradhana, composed 
of the three qualities, as is declared in that Smriti, but the mere epithet 
‘unmanifested.’ And this word ‘unmanifested,’ owing to its sense as 
a derivative from the words ‘not’ and ‘ manifested,’ is also applied to 
anything else which is subtile or indistinguishable, and has not pro¬ 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which thp assertors of Pradhana malic of it, 
that is a technical application peculiar to themselves, and does not 
afford any means for determining the sense of the Vedas. Nor does tho 
mere identity of the order (of the three words) furnish any proof of 
identity of meaning unless we can recognise the essential character 
of fee things to be the same. Por no man but a fool, if ho Baw 
a pow in fee place where he expected to see a horse, would falsely 
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ascribe to it the character of a horse. And if we determine the.Tcuree- 
of the context, it will be found that the Pradhaua imagined-iby. vour 
opponents finds no place here, since it is the ‘body’ which.-is indi¬ 
cated in the preceding simile. For here the body as reprcsented.xrader 
the figure of a chariot, etc., is to be understood by thp word‘the 
Unmanifested.’ Why? Prom the context and tire remainder of the 
sentence. For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows: ‘ Enow that the soul is the rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. The senses are called 
the horses, and the objects of sense the roads on which they go. The 
soul accompanied by the senses and the mind is the enjoyer; ’U so say 
the wise.’ After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, but if they 
are kept under controul, it attains to tire highest state of Vishnu, 
which is the end of its road; the author (in .answer to the question 
‘ What is that highest state of Vishnu which is the end of the road ? ’) 
shews in the • following verses that it is the supreme Spirit who 
transcends the senses, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Vishnu: 
‘The objects of sense are higher than the senses; the mind is 
higher than the objects of sense; the intellect is higher than the 
mind; the Great soul is higher than the intellect; the Unmanifested 
one is higher than the Great soul; the spirit (Purusha) is greater 
than the Unmanifested: there is nothing higher than Spirit, that 
is the end, that is the highest- goal.’ ” After observing that the 
various terms in these lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
Simkara assigns the reason of the superiority attributed to each suc¬ 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and soul: “ ‘ The Great soul is higher than the in¬ 
tellect,’ that soul, namely, which is figuratively described as a rider, in 
the words ‘Enow the soul to be the rider.’ But why is the Soul 

> ,G The words of the original, both as given bore and in the text of the Katba 
Upanishad arc atmendriya-imiw-yuktam bhokta , which, are not very dear. The 
commentators understand diman at the beginning of the eompountfas denoting body, 
and supply atmaimm as the subject. See Dr. Roer’s translation-of the Upanishads 
(Bibl. Ind. p. 107). 
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8Uperils' to the intellect? Both from the use of the word Soul and 
because it tads the enjoyment of the enjoyer, it is shewn to be superior. 
Its character as the Great soul is proved by its being the master. . . The 
intellect of Hiranyagarbha, the first-born, is the highest basis of all 
intellect; and it is that which is here called the ‘ Great soul.’ It had 
been previously comprehended under the word 1 intellect,’ but is here 

separately specified, because it also is superior to our intellects. 

Thus the body alone remains of the objects referred to in the passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the ‘ Unapparent,’ the one remaining subject of the text, viz. the 
body—such is our conclusion. . . . Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the Pradhana imagined by our opponents.” Going on to in¬ 
terpret the next aphorism (i. 4, 2) ‘But the subtile body may also be 
properly called ‘ unmanifested, ’ Sankara begins: 

“We have declared that, looking to the context and the only word 
which remained to be explained, the body, and not Pradhana, is denoted 
by the word the ‘Unapparent.’ But here a doubt arises : ‘ How can 
the body be properly designated by the word ‘ unapparent,’ inasmuch 
as from its grossness it is very distinctly perceptible, and therefore 
should rather be denoted by the word ‘apparent,’ while the word ‘un¬ 
apparent’ signifies something that is not perceptible? We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subtile is properly designated by the term ‘ unapparent.’ 
Although this gross body itself cannot properly be described by the 
word ‘ Unapparent,’ still this term applies to the subtile element which 
is its originator” .... S'ankara begins his interpretation of the next 
aphorism (i. 4, 3) as follows: “ Here the Sankhyas rejoin: ‘ If you 
admit that this world in its primordial condition, before its name and 
form had been manifested, and while it existed in its rudimentary 
form, could be properly designated by the word ‘ Unapparent,’ and if 
the same term be declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc¬ 
trine of Pradhana as the cause of all things; since you will virtually 
acknowledge that (the original condition of this world was that of Pra¬ 
dhana. To this we reply: If we admitted any self-dependent original 
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condition as the cause of the world, we should then lay oufeely!36'-p|ien 
to the charge of admitting that Pradhana is, the cause. But we con¬ 
sider that this primordial state of the world is dependent upon the 
supreme Deity (Paramosvara) and not self-dependent. And this state 
to which we refer must of necessity be assumed, as .it is essential. 
For without it the creative action of the supreme Deity could not be 
accomplisbca, since, if he were destitute of his S'akti (power), any 
activity on his part would be inconceivable. And so, too, those who 
have been emancipated from birth are not born again, because this ger- 
minative power (on the destruction,—which implies the previous 
existence,—of which emancipation depends) is consumed by know¬ 
ledge. 1 ® For that germinative power, of which the fflssence is 
ignorance, and which is denoted by the woi'd ‘ Unapparent,’ has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This ‘Unapparent one’ is in some places indicated by the term 
sether ( ulcasa ), as in the text (Brih. Ar. Dp. iii. 8, 11) 1 On this 
undecaying Being, o Gargi, the sether is woven as warp and woof;’ in 
other places by the word ‘undecaying’ {ateliara), as in the text, 

‘ Beyond the Undecaying is the Highest; ’ and is elsewhere desig¬ 
nated by the term ‘illusion’ ( maya ) as in the line (SVetjsv. Up. 4, 10) 

‘ Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.’ For this ‘illusion’ is ‘unapparent,’ because it 
cannot be defined in its essence and difference. This .is the ‘ Unap¬ 
parent’ which is described as above the ‘ Great one,’since the latter, 
when regarded as identical with the intellect of Hiranyagarbha, springs 
from the former. And even if the ‘ Great one’ be identified with the 
embodied soul (fiva), the ‘Unapparent’ can be said to be above it, as 
the condition of the embodied soul is dependent upon the ‘Unapparent.’ 
For the ‘ Unapparent’ is ignorance, and it is during its condition of 
ignorance that the entire mundane action of the embodied soul is car- 

147 Govinda Ananda explains this clause as follows: Sandha-mulcti-vymasthartham 
api sa mlearyyd ity aha “mulct an am" iii | t/an-nasad nmltlili sa svikaryyd taihvind 
eva srishtau muktanam ptmar bmidhapathr ity arthah | “ In the words ‘ Those who 
had been emancipated,’ etc., ho tells us that this ignorance must be admitted, in order 
to secure the permanence of emancipation from the bondage (of birth): that is, that 
ignorance by the destruction of which emancipation is obtained must be admitted; as 
without it those who had been emancipated would at the creation be again involved 
in bondage," [because to be released at all, they must be released from something]. 
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ried on. And that superiority of the ‘ Unapparent ’ over the 1 Great 
one ’ is by a figurative description of body as identical with the former 
attributed to body also.” 

By these subtle and elaborate explanations Sankara scarcely appears 
to make out his point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Vedic text is investigated : 

“Ckamasa-vad aviseshdt” | punar apipradhdm-vddl asabdatvam pra- 
dhanasya asiddham ity aha \ hasmdt \ mantra-varndt \ (S'vetasvatara 
Upanishad, iv. 5) “ ajd m ekurh lohita-siihla-hrishndm balmh prajdh sri- 
jamdndffi svardpah 113 | ajo hy eko juthamO.no ’nusete jahdty mam bhulita- 
bhogdm ajo’nyali” iti \ attra hi mantre lohita-siikla-hrishna-sabdaih 
rajah-sattva-tamdmsy abhidhiyante | hhitaih rajo ranjandtmahatvdt suk- 
lam sattvam prahdsatmakatvOt hrislmaih tamah avarandtmahatvdt | teshdm 
samyuvasthavayava- dharmair vyapadisyate lohita- iuhla-hrishnd iti | na 
jayatedti cha “ajo.” syad “ mula-pralcritir avikritir” ity abhyupagamut | 
nanv aja-sabdas ehhdgaydm rudhah | vadham | sd tu rudhir ilia na asra- 
yitum sakyd vidya-pralcaranat \ sa cha bahvih prajds traigunydnvUdh 
janayati .... tasmdt smti-muld eva pradhdnddi-halpand Kdpildndm 
ity evam prdpte Irumah \ na anena mantrena sruti-mulatvaih Sdnhhya- 
vudasya sakyam asrayitum | na hy ayam mantrah svatantryena hmchid 
api vddaih samarthayitim vtsahate \ sarvatrdpi yayd hayuehit halpanayd 
ajutvadi-sampudanopapatteh Sdnkhya-vddah eva iha abhipretah iti vise- 
shuvadhdrana-kdranubhdvdt \ “ chamasa-vat” | 

“ 1 Because, as in the case of the spoon, there is nothing distinctive.’ 
The assertor of Pradhana again declares that Fradhana is not proved to 
be unscriptural. Why? Prom the following verse (S'v. Up. iv. 5): 
‘One unborn male, loving the unborn female of a red, white, aud 
black colour, who forms many creatures possessing her own character, 
unites himself with her: another unborn male abandons her after lie 
has enjoyed her.’ For in this verse the words ‘red,’ ‘white,’ and 
‘ black,’ denote (the three Qualities) Passion, Goodness, and Darkness; 
—Passion, from its stimulating character, being designated by the term 

146 The text of Dr. Root's ed. of the Upanishad (Ribl. Ind. vol vii.) has two 
various readings in this line, viz. lohita-krishna-mrnTnn for lohita-s'ukla-kris/inam 
(which latter, however, is the reading referred to by S ankara in his commentary on 
that work); and sarupdm for marupah. 
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‘ red,’ Goodness, from its illuminating character, by ‘■white/rattckBarfc- 
ness, from its enveloping character, by ‘ black.’ The unborn female is 
described as red, white, and black, with reference to the characteristics 
of the three components which make up the state of equilibium.' She 
must be called ‘ unborn ’ {Aja), because she is not produced, since it is 
admitted that ‘ original matter ’ (Mula-Prakriti = Pradhana) is not a 
modification (of any other substance—Sankhya Karika, verse 3).. But 
is not aja the conventional name for ‘ she- goat ? ’ True (reply the 
Sankyas), but that conventional sense cannot’ be adopted here, because 
knowledge is the subject of the context. And this unborn female pro¬ 
duces many creatures characterized by the three Qualities .... And 
from this it is concluded that the theory, of'Kapila’s followers re¬ 
garding Pradhana, etc., is based upon the Yeda. We reply: that it 
cannot be admitted on the strength of this verse that the theory of 
the Sankhyas is founded on the Yeda. For the verse in question, if 
regarded independently, is powerless to sustain any hypothesis what¬ 
ever ; and the reason is that, as this description of the state of the un¬ 
born female may be rendered applicable on any hypothesis whatever, 
there is no ground for determining specifically that the Sankhya theory 
is here intended—‘ as in the case of the spoon.’ ” This aphorism refers 
to a verse quoted in the Brihad Aranyaka Upanishad, ii. 2, 3 (Bibl. Ind. 
p. 413 of the Sanskrit, and p. 174 of Dr. Boer’s translation), and be¬ 
ginning ‘ a cup with its mouth down, and its bottom upwards,’ which, 
as S'ankara remarks, cannot, without some further indication, be applied 
to any one cup in particular; and in the same way, he argues, the un¬ 
born female in the passage under discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana (ovam ihapy avisesho ’jam chain ity asya man- 
trasya \ na asmin mantre Pradhdnam cm aja ’bldpreta iti Sakyate niyan- 
tum). The question then arises what is meant by this ‘ unborn female.’ 
To this the author of the aphorisms and S'ankara reply, that the word 
denotes the material substance of a four-fold class of elements, viz. 
light, heat, water, and food, all derived from the supreme Deity {Para- 
mesvarad utpmna jyotih-pramukha tejo ’b-anna-lahhana chatur-vidha- 
bhiita-gramasya prakriti-bhuta iyam, aja pratipattavya). r Ihese four ele¬ 
ments he however seems (p. 357) to identify with three, in the words: 
bhuta-trmya-lakshana cm iyam ago, vijneya m guna-trmja-lahhana | ‘ This 
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unborn female is formed by three elements, not by the three quali¬ 
ties;’ sad' the ascription of the three colours in the text to these 
three»efements is supported by a quotation from the Chhandogya TJpa- 
nishad, vi. 4, which is as follows: Yad agneh rnhitam rupaih tejasas 
tad rdpam yat hdclarn tad apdfh yat krislmam tad anmsya | “ The red 
polour of fire is that of heat; its white colour is that of water; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya Upanishad). 119 In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would be figuratively em¬ 
ployed ( rohitadinam cha iabdanam rupa-viseshesha mukhyatvud Ihdkta- 
tvdch cha guna-whaydtvasya). S’ankara concludes that this verse, de¬ 
scriptive of the unborn female, does not denote any self-dependent 
material cause called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before Hame and Form 
were developed ( nasvatantru, kachit prakritihpradhanam nama ajd-man- 
trena dmna.ya.te iti ■sajtyate vaktum \ prakarandt tu sa eca daivl saktir 
<wydhrita-nama-rupd,nama-rupayoh prdg avasthanenupi mantrena umnd- 
yate ity uehyate). 

Passing over the further questions, which are raised on this subject, 
I go on to the 11th Sutra and the comment upon it, from which we 
learn that the words ‘ knowing him by whom the five times five men, 
and the rnther are upheld, to be Soul,’ etc. (yasmin pancha pancha-januh 
ulcdSdS cha pratishthitak \ tarn evdnyah dtmdnam vidcun ityddi), are ad¬ 
duced by the Sankhyas in support of their system, as the number of 
the principles ( tattva ), which it affirms (see Sankhya Karika, verse 3, 
and Sankhya Sutras, i. 61), corresponds to the number twenty-five in this 
text; while the applicability of the passage is denied by the Vedautins 
on the ground that the ‘ principles ’ of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362); that if the Soul and auhcr 
mentioned in the text are added, as they must be, to the twenty-five, 
the aggregate number will exceed that of the Sankhya ‘ principles,’ 
among which both Soul and sother are comprehended (pp. 364 f.); that 
the fact of the correspondence of jfche numbers, if admitted, would not 
suffice to shew that the 1 principles ’ of the Sankhya were referred to, 
as they are not elsewhere recognized in the Veda, and as tho word 
mo geo Babu Bajendra Lul Mittrn’s translation of this I'panishud, p. 106. 
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‘men’ ( janah ) is not usually applied'to denote ‘prindpfes 
and further that the phrase ‘ the five five men,’ signifies only 
and not ‘ five times five ’ (p. 366), etc. ' The conclusion uiTived*at in. 
the twelfth aphorism is that the breath, and other vital airs, are re* 
ferred to in the passage under consideration; and that although the 
word ‘ men ’ { janah) is not generally applied to ‘ breath,’ etc., anj' more 
than to ‘ principles,’ the reference is determined by the content. Others, 
as S'ankara observes, explain the term ‘ the five men ’ {panchajandli) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the Nishadas. 150 The Yedantic teacher ("Badara- 
yana) however, as his commentator adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we'shall find 
that their author constantly refers to texts of the Yeda as supporting, 
coinciding with, or reeoncileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 5.4, 78, 84, 148, 155; ii. 
20-22; iii. 14, 15, 80 ; iv. 22 ; v, 1, 12, 15^ 21; vi. 32, 34, 51, 58, 
59, which may be consulted in Dr. Ballantyne’s ‘translation. I can 
only refer more particularly to a few of these with the commentator’s 

I begin with Sutra i. 155, 151 in which the author of the Aphorisms 
maintains that the great distinctive dogma of the Vedanta, the oneness 
of Soul, is not supported, by the Yeda. In Sutra 150 he had laid it 
down as his own conclusion, established by the fact of the variety ob¬ 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

“Nti advaita-iruti-virodhojati-paratvnt ” | atmaikya-srutlnum virodhas 
tu nasti tasam jati-paratvdt | jdtih samanvam eha-rupatvam tattra ad- 
vaita-srutlndm tatparyyad na tv akhandatve prayojanabhdvdd ity arthah | 
.... yaihd-h-tita-jdti-Sabdasya adare tv “dtmd idem elcitJi eva agreasit" 
“sad ova sauinya idam agre asid ekarn eva advitiyam ” (Ckhand. Dp. vi. 
2, V)iiy-ddy-advaita-&mty-vpapdddkatayd eva sutrammjahheymn \ “j&ti- 
paratvdt ” | vijdtiya-dvaita-nishcdha-paratvud ity arthak | tattra adya- 
vyakhyuydm ayam bhavali ! atmaikya4mti-smritislw ekadi-hbdas chid- 

• 1£0 Sec the First Volume of this work, pp. 176 ff. 

161 i. 154 in Dr. Hall’s edition in tlie Bibl. Ind« 
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e7xriipatu~mdUra~pardh bhedadi-sabdai cha vaidharmya-lakshana-lheda- 
pardh | 

“ 155. ‘ This is not opposed to the Vedio doctrine of non-duality, 
since that merely refers to genus.’ Our doctrine that souls are numer¬ 
ous does not conflict with the Vedic texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. Genus means 
sameness, oneness of nature; and it is to this that the texts regarding 
non-duality relate, and not to the undividedness (or identity) of Soul; 
since there is no occasion for the latter view. The Sutra must be 
explained with due regard to the sense of the word genus as it occurs 
in the Yeda, so as (thereby) to bring out the proper meaning of such 
texts, expressing non-duality, as these, ‘ This was in the beginning 
Soul, one only; ’ ‘ This was in the beginning, o fair youth, Existent, 
one without a second.’ The words ‘ since that merely refers to genus,’ 
mean ‘since that is merely intended to deny a duality denoting a 
difference of genus.’ The first of two interpretations given of the 
Sutra is as follows: In the texts of the S'ruti and Smriti relating to the 
oneness of Soul, /he words ‘ One,’ etc., denote simply that Spirit is one 
in its nature; whilst the words, ‘distinction,’ etc., designate a dis¬ 
tinction defined as difference of nature.” At the close of his remarl; s 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st Sutra of the fifth Book : 

“Na advaitttm dtmano lingut tad-bheda-pratlteh” | yadyapy dtmandm 
anyonyam bheda-vdkya-vad abheda-vdkyany api santi tathdpi na advaitam \ 
na atyantam abhedah | ajddi-tdkya-sthaih prakriti-tydgutyagddi-lingair 
bhedasyaiva siddher ity arthah \ na hy atyantubhedc tdni lingdny upa- 
padyante j 

“ ‘ Soul is not one; for a distinction of souls is apparent from various 
signB.’ Although there are texts affirming that there is no distinction, 
just as there are others which assert a distinction, of souls, still non¬ 
duality, i e. an absblute absence of distinction must be denied; because 
a distinction is established by signs, such as the abandonment and non¬ 
abandonment of Prakpiti, etc., mentioned in such texts as that about the 
‘ unborn female,’ etc. (See above, p. 165.) For these signs are incon¬ 
sistent with the hypothesis of an" absolute absence of distinction,” etc. 

A kindred subject is introduced in the next Sutra, tho 62nd: 

“Ifa anatmand ’pipratyakcka-bddlult” \ andtmand 'pi bhogya-prapan- 
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ohena atmcmo.m advaitam pratyakshcnapi badhat J dtmanaji :i(p;va-pkc)g* 
yabhcde gkafa-patayor apy abhcdah syut \ ghatadeh patadg-abMmiutmU* 
bhedat \ sa cha bheda-grahaka-pratyahha-bu'dhilah \. .■ • 

“‘Further, there is not an absence of distinction ( i.e . identity) be¬ 
tween Soul and non-soul, as this is disproved by'the evidence of sense.’ 
That is: non-duality (i.e. identity) is-not predicable of. Soul, on the 
one hand, and non-soul, i.e. the perceptible objects.by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. For if soul were identical- With all that is perceptible, there 
would also be no distinction between.a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct front cloth, 
etc.; and such identity (of jars, etc., with cloth, etc.) is opposed-to the 
evidence of sense which obliges us to perceive a distinction.” - 

But how is this to be reconciled with stich Yedic tests as ‘ this is 
nothing but soul’ (atma eva idani) ? An answer is givemin Shtra 64, 
which seems to admit that the passages in question do at least on a 
prima facie view convey the sense ascribed to them by the Yedantins: 

“Anya-paratvam avivekanam tattra” | avivehanum aviveki-piirus/ian 
prati tattra advaite ’ nya-paratvam upasanarthakanmadali ity arthah | 
loke hi sarlra-barlrinor bhogya-bhoktros cha avivekena abhedo vyavahriyate 
“’ham gauro” “mania atma Bhadrasenah” ityadih ] atas tarn eva vya- 
vaharam anudya tan eva prati tatliu npasanam iratir vidadhati sattva- 
suddhy-ady-artham iti | 

“ ‘Those texts have another object, with a view to those who have 
no discrimination.’ That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undisoriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say ‘I am white,’ 

1 Bhadrasena is myself.’ The Yeda, therefore, referring to this mode of 
speaking, inculcates on such undiscerning people*the practice of devo¬ 
tion with a view to the promotion of goodness, purity, etc.” 

The author returns to the subject of non-duality in Sutra vi. 51, 
which is introduced by the remark : 

Nanv evam pramanady-anurodhena dvaiia-sidhhav adwaitai-Sruteh lea 
gatir iti | 

“ But if duality be thus established in accordance with proofs, etc , 
what becomes of the Yedic texts declaring non-duality?” 
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The answer is as follows: 

“ Net- incti-virodho raginam vairagyaya tat-siddheh ” \ advaita-irnti- 
virodhas tu nasti raginam purmhatirikte vairagyaya eva srutibhir advai- 
ta-sddhdndt | 

“ ‘ Our view is not opposed to the ^eda, as the texts in question 
establish non-duality with a view to produce apathy in those who are 
actuated by desire.’ 'That is to say : There is in our doctrine regard¬ 
ing non-duality nothing contrary to the Veda, as the passages referred 
to affirm this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul.” 

The 12th aphorism *of the fifth Book asserts that according to the 
Veda, Pradhana, and not Isvara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by the 
commentator, differ in -some respects, from those which S'ankara puts 
into the mouth of the Sankhyas: 

“S'rutir apt pradhana-kuryyatvasya ” | prapanche pradhuna-kuryya- 
tvasya eva kratir asti na chetana-kdranatve | yatha “ ajdm ekaiit hhita- 
sukla-krishndm bghvih prajah srijamundm sanlpah” | “tad ha idaih 
tartiy avyalcritam asit tad ndma-rupdbhydm vyukriyata ” ity-adir ity 
arthah | yd eha “ tad aikshata baht sydm ” ityddis chetana-karanatd- 
Srutih ed sargdduv utpannasya mahat-tattvopadhikasya mahdpuruehaeya 
janya-jndna-pard \ kimvd bahu-bhavanunurodhdt pradhdne eva “ kula'm 
pipatishati ” iti-vad gaunt | anyathd “ sdkshl chetdh kevah nirgunas 
cha ” (S'vetasvatara Upanishad, vi. 11) ity - ddi-sruty-uktuparindmitva- 
eya purushe ’nupapatter iti \ ay am cha Isvara- pratishedhah aisvaryye 
rairugyurtham isvara -jndnam vind'pi moksha - pratipudanartham eha 
praudhi-vada-mattram iti prdg eva vydkhyatam | 

“ ‘ There are also Vedic texts to support the doctrine that the world 
has sprung from Pradhana, as its cause.’ That is: There are Vedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had a conscious being for its cause. They are such 
as these : ‘ An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;’ ‘This was once undeveloped: it 
was developed with Kamo and Form.’ As regards those other texts 
which affirm the causality of a conscious being, such us ‘ It reflected, 
let me become many,’ they refer to the knowledge' which sprung up in 
the great Male who was produced at the beginning of the creation pos- 
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eossing the attributes of the principle of Intellect {Mahal). 01', in-he- 
eordance with the idea of becoming multiplied, the expression<(indi'cs:t-'- 
ing consciousness and will) is figuratively applied to Pradhana,. as when" 
it is said of the bank of a river that it ‘intends to fall.’ Per ..on any 
other supposition the incapability of any modification whichis ascribed to 
Purusha in such texts as ‘ He who is the witness, the conscious, the 
sole being, free from the Qualities,’ could not properly be applied to' 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained 152 that this den™3 of an 
Is vara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard to glory, and of propounding a method of 
final liberation even independently of the knowledge of an Iivara.” 

The following is the 34th Sutra of the sixth Book, with the remarks 
by which it is introduced and followed: 

Naim “ baiwih prajah purwhat samprasutah ” ity-adi-bmteh pum- 
shasya karanatvavagamad rivarttadi - vadah dsmyaniyah ity SAankya 
aha | “ sruti-virodhad na Jcutarkapasadasya dtma-ldbliah” | purusha- 
kdranatdydm ye ye palcshdh sambhdvitds te m-ve Sruti-viruddhah iti | 
atas tad - abhyupagantrindm kutarkikady - adhmnanam atma - svarupa- 
jnanam na bhavati ity arthah | etena utmani sukha-dtihkhadi-gmop&da- 
natm-vadino ’pi kutarlcikah eva j tesham apy atma-yathariha-jnanaiti 
n&sti ity magantavyam \ atma-karanata-brutayab eha iakii-iaUimad- 
abhedem updmnarthah eva “ajam ekam” ity-adi-trutibhih pradhana- 
karanata-siddheh \ yadi dm akasasya abhr&dy-adhishfham-Icaranata-vad 
atmanah karanatvam udiyate tada tad na nirakunnah pnrinanlasya, pra- 
tishedhat | 

“But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha (soul) is to be learned from such texts 
as the following ‘many creatures have been produced from Purusha? ’ 
To this difficulty he replies: ‘Prom his opposition to Scripture the 
illogical outcaste does not attain to Soul.’ The sense of this is, that all 
the propositions, affirming the causality of Soul, which have been de¬ 
vised, are contrary to the Yeda; and consequently the low class of bad 
logicians, etc., who adopt them have no knowledge of the nature of 

8oe Vijnana Bhikshu's remarks, introductory to the Siltras (p. 6, at the foot) 
which will he quoted in the next Section, and his comment on Sutra i. 92. He is’ 
as we shall find, an eclectic, and not a thorough-going adherent of the Sankhya. ’ 
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SonL Uencc it is to be understood that those also who assert that 
Soul is the substance of the qualities of pleasure and pain, etc., are 
incompetent reasoners: they too are destitute of the true knowledge of 
Soul.' The Vedic texts which declare its causality are intended to in¬ 
culcate devotion on the ground that there is no distinction between 
Power (S'akti) and the possessor of Power ( S'aktimat); for the causality 
of Pradhana is established by such texts as that relating to the ‘ one 
unborn female,’ etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the aether is the cause of clouds, 
etc., viz. by affording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions).” 153 

In regard to the question whether the principles of the Vedanta or 
those of the Sankhya are most in harmony with the most prevalent doc¬ 
trine of the Upanishads, I shall quote some of the remarks of Dr. Boer, 
the translator of many of these treatises. In his introduction to the 
Taittirlya Upanishad he observes that we there find “the tenets pecu¬ 
liar to the Vedanta already in a far advanced state of development; it 
contains as in a germ the principal elements of this system.” “ There 
are, however,” he adds, “ differences ” (Bibliotheca Indica, vol. xv. p. 5). 
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27). 
In reference to the S’vetasvatara Upanishad he remarks : “ Sankara in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Vedanta. He is sometimes evidently wrong 
in identifying the views of some of the other Upanishads with the 
tenets of the Vedanta, but he is perfectly right to do so in the explana¬ 
tion of an Upanishad which appears to have been composed for the 
express purpose of making the principle of the Vedanta agreeable to 
the followers of the Sankhya” (ibid. pp. 43 f.). Of the Hatha Upani¬ 
shad Dr. Boer says (ibid. p. 97): “ The standing point of the Hatha is 
on the whole that of the Vedanta. It is the absolute spirit which is 

the foundation of the world.In the order of manifestations or 

emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Vedanta, and is evi¬ 
dently more closely allied to the Sankhya. The order is here: The 
unmanifested (avyakta), the great soul ( mahutma , or mahat), intellect 

103 gee Dr. Ballontync’e translation, which I lave often follpwod. Ho does not, 
however, render in extenao all the passages which I have reproduced. 
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0 buddhi ), mind, the objects of the senses, and the'sen.scs,” etfeS 31 She 
reader who wishes to pursue the subject furtlier may consult'the same 
author’s remarks on the other TJpanishads. On the whole'Question of 
the relation of the Vedanta and the Sankhya respectively to the Veda, 
Dr. Roer thus expresses himself in his introduction to the Svetasvatara 
IJpanishad (p. 36): “ The Yedanta, although in many important points 
deviating from the Yedas, and although in its own doctrine quite inde¬ 
pendent of them, was yet believed to be in perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot be said 
of the Sankhya; for it was not only frequently in opposition to the 
doctrine of the Yedas, but sometimes openly declared so. Indeed, the 
Vedanta also maintained that the acquisition of truth is independent of 
caste (1) or any other distinction, and that the highest knowledge 
which is the chief end of man cannot be imparted by the Yedas (vide 
Hatha ii. 23); yet it insisted that a know’edge of the. Yedas was ne¬ 
cessary to prepare the mind for the highest ‘knowledge (2). This the 
Sankhya denied altogether, and although it referred to the Yedas, and 
especially to the TJpanishads, still it did so only when they accorded 
with its own doctrines, and it rejected their ■ authority (3) in a case of 
discrepancy.” 

I make a few remarks on some points in this quotation-indicated by 
the figures (1), (2), and (3). (1) We have already learned above, p. 99, 
that, according to the Brahma Sutras (see i. 3, 34 ff., and S'ankara’B ex¬ 
planation of them), at least, a S'udra does not possess the prerogative of 
acquiring divine knowledge. (2) It appears from Sankara’s argument 
against Jaimini that ho does not consider a knowledge of the ceremonial 
part of the Yeda as necessary for the acquisition of divine knowledge, 
but he seems to regard the TJpanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected the authority of the Yedas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Yeda may often seem to be far-fetched and sophistical; but I have 
not observed that Sankara, while arguing elaborately against the inter¬ 
pretations of the Sankhyas, anywhere charges them either with deny¬ 
ing the authority of the Yeda, or with insincerity in the appeals which 
they make to the sacred texts. 

!5S See above, p. 161. 
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On tile' subject of the Upanishads the reader may also consult Prof. 
Man BTuHar’s Anoient Sanskrit Literature. 

I subjoin in a note some extracts from this work. 155 

The Nyaya and Vaiseshika Sutras do not appear to contain nearly so 
many references to Vedic texts as the Sankhya; but I have noticed the 
following: N yaya iii. 32 (= iii.>1, 29 in the Bibl. Ind.) ; Vaiseshika 
ii. I, 17; iii. 2, 21; iv. 2, 11; v. 2, 10. 

The author of the Vaiseshika Sutras affirms, in iii. 2, 20, the doctrine 
that souls are numerous; and in the 21st Sutra, which I quote, along 
with the comment of S’ankara Misra, and the gloss of the editor Pandit 
Jayanarayana Tarkapanchanana, he claims Vedic authority for this tenet: 

21. “ S'astra-samarthydeh cha” | (S’ankara Misra) S'astram srutih | 

155 “They (the Upanishads) contain, or are supposed to contain, the highest au¬ 
thority on which the various systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, by his very name, professes his faith in the ends and 
objects of the Veda, but the SSnkhya, the Vaiseshika, the Nyaya, and Yoga philo¬ 
sophers, all pretend to find in -the Upanishads some warranty for their tenets, however 
antagonistic in their bearing. The hame applies to the numerous sects that have 
existed and still exist in India.. Their founders, if they have any pretensions to 
orthodoxy, invariably appeal to some passage in the Upanishads in order to substan¬ 
tiate their own reasonings. Now it is true that in the Upanishads themselves there 
is so much freedom and breadth of thought that it is not difficult to find in them some 
authority for almost any shade of philosophical opinion.” (p. 316 f.) Again: “ The 
early Hindus did not find any difficulty in reconciling the most different and some¬ 
times contradictory opinions in their search after truth; and a most extraordinary 
medley of oracular sayings might be collected from the Upanishads, even from those 
which are genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should be contra¬ 
dicted by another seems never to have been felt as any serioils difficulty.” (p. 320 f.) 
Once more : The principal interest of the older Upanishads consists in the absence 
of that systematic uniformity which we find in the later systems of philosophy; and 
it is to be regretted that nearly all the scholars who have translated portions of the 
Upanishads have allowed themselves to be guided by the Brahmanic commentators,” 
etc. (p. 322). “ In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom; and although at first three philosophical systems only were admitted 
as orthodox (the two Mimansas and the Nyaya), their number was soon raised to six, 
so as to include the Vaiseshika, Sankhya; and Yoga schools. The most conflicting 
views on points of vital importance were tolerated as long as their advocates succeeded, 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible 6ense. If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importance.” (p. 78 f.) 
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taya ’py atinano bheda-pratipudanat | kmjatc hi .... (Tayanutay&na) 
ito ’py jlvasya ikara-bhinnatvam ity aha | iastratya irtcteii i&mttrtfaj&j 
jwesvarayar bheda-bodhakatvat | tatha hi ] “ike brahmani veditavyc” 
(Maitrl Up. vi. 22) | “ dva mparna sayuja sakhuyu mmumfii vrikshcmi 
parishasvajute | tayor anyah pippalam svadu atti miasnmm cmyo abhicha- 
kaiiti ” (ltig-voda Sanhita, i. 164, 20; S'vetasv. Up. vi. 6; Mundalra - 
Up. i. 3, 1, 1) ity-udi-sruter jiveivarayor bhcdo ’miyam angikaryyah j 
na cha “ tat tvam asi S'vetaketo” “Brahma-vid Brahma cva bhavati” 
ity-adi-srutindih M gatir iti vachyam | “ tat imam asi ” iti irutes tad~ 
abhedena tadlyatva-pratipudanem abheda-bhdvand-paratvSf j “Brahna- 
vid Brahma eva ” iti Srutis elm nirduhhhatvadina Mm-a-samyamjivasya 
abhidhatte na tit tad-abhedam | “ niranjanali paraM samyam ligmti ” iti 
irntcr gaty-antarusambhavut | asti hi laukika-vakyeshu “ sampad-adhikye 
purohito’yam raja samvrittah" ity-adwhu sadrUya-pareslw abhedopa- 
charah | na cha moksha-dasayam ajnana-nvonttav abhedo jdyate iti 
vachyam bliedasya nityatvena nasayogad Iheda^naiunyikare 1 pi vyakti- 
dvayavasthanasya uvasyakatcach cha iti eankshepah [ bheda-sadhakani 
yukty-antarani sruty-antaruni cha grantha- 'gaurava-bhiya parityaktani \ 

“ 1 And this opinion is confirmed by the S'astra.’ (S’ankara Hi^ra) 
The S’astra means the Yeda; by ■which also a distinction of Souls is 
established. Tor it is said,” etc. [He then quotes two texts which are 
repeated by Jayanarayana, the author of the gloss, whose remarks are 
as follows :] “ There is another proof of the Soul being distinct from 
Isvara; viz. this, that it is confirmed by the S'astra, the Yeda, which 
declares the distinctness of the two; and this principle must of neces¬ 
sity he admitted from such texts as these: ‘Two Brahmas are to be 
known; 1150 and 1 Two birds, united, friends, attach themselves to the same 
tree; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on.’ Nor are we to ask what will then become of 
such other texts as (1) ‘Thou art that, o S'vetaketn;’ (2) ‘He who 
knows Brahma becomes Brahma; ’ for the former of these two passages 
(1) tends to convey the idea of identity by representing as identity 
with That, the fact of SVetaketu’s entirely belonging to That; whilst 

150 The full text is : Bve brahmani veditavyc iabda-brahmtt, parmTi cha yat-sabda- 
brahmani nithnutah param brahmadhigachhati | “ Two BrahmSs are to be known, the 
verbal and the supreme. He who is initiated in the former attains the latter.’’ Here, 
however, by the verbal BrahmS, the Veda must be intended. 
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the second (2) affirms fhe equality of the Soul with lsvara, in con¬ 
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him; for it is shewn by another Yedic text, viz. ‘ The 
passionless, man attains the highest state of equality,’ that any other 
destiny would be inconceivable. In secular modes of speaking also, 
such as the following, ‘ Front the abundance of his wealth the domestic 
priest has become the king,’ we find a figurative assertion of identity. 
Nor can it be said that distinction disappears on the cessation of ignor¬ 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument: further proofs from reasoning, 
and further texts of the Yeda, are omitted froin a dread of making the 
book too bulky.” 

The charge of open contempt of the Yeda is brought by S'ankara 
against S'andilya, the author of the Bhagavata- heresy, as the orthodox 
Yedantin considers it. 167 Of that doctrine S’ankara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45 : 

Veda-vipratishedhas cha bhavati | chatur'shu vedesku pa-raih sreyo ’lab- 
dhva Sandilyabi idam sustram adhiyatavun ity-adi-veda-niiidu-darsandt | 
tasmad asangatd eshd Icalpand iti siddham \ 

“ And it also contradicts the Yeda: for we see such an instanco of 
contempt of the Vedas as this, that S’andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S’astra. Hence it is established that these imaginations are absurd.” 

The points of the Bhagavata doctrine objected to by S'ankara do not 
however appear to be those which are principally*insisted on in the 
Bhakti Sutras of S'andilya, published by Dr. Ballantyne in the Biblio¬ 
theca Indica in 1861. I will notice some of these doctrines. The 
leading principle of the system is that it is not knowledge (Jndmt) but 
devotion ( bhakti ) which is tho means of attaining final liberation 
(Sutra 1). Devotion is defined in the 2nd Sutra to bo a supremo love 
of God (sd para anuraklir Isvare). Knowledge cannot, the author con¬ 
siders, be the means of liberation, as it may co-cxist with hatred of the 
object known (Sutra 4). Neither the study of the Veda nor the acqui- 

iw See Colebrooke’s Misc. Essays, 1.413 : “A passage quoted by S’anltnra Ackiryn 
seems to intimate that its promulgator was S'andilya," etc., etc. 
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sition of such qualities as tranquility of mind is p^neccssaryt.pi'fllittijn'iiy 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on Sutra 1). Ceremonial works, too, 
have no bearing upon devotion (Sutra 7), which may he practised hy¬ 
men of all ca'stos, and even by Chandalas, since the desire to get rid of 
the evils of mundane existence is common-to all (Sfitra 78). The com¬ 
mentator explains that the authority of the Yedas as the only spurce’of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them: hut it is urged that 
women, Sudras, etc., may attain by means of the Itihasas and Puranas, 
etc., to knowledge founded on the Vedas, whilst Chandalas, etc., may 
acquire it by traditional instruction based on the Smriti and the prac¬ 
tice of virtuous men. Those whose devotion is not matured in the 
present world, will find the opportunity of perfecting it in S'vetadvipa, 
the world of the divine Being (Sutra 79). Even the wicked may have a 
penitential devotion ( artti-bhaktav ma adhikarali), and after they are 
freed from their guilt, they may attain to full devotion. The Bhagavad 
Gita is much quoted by the commentator on these Sutras; but the 
Veda is also sometimes adduced in proof of their doctrines; as e.g. the 
following words of the Chhandogya TJpanishad, vii. 25, 2, are cited to 
prove that devotion is the chief requisite, and knowledge, etc., subser¬ 
vient to it: 

“ Atma eva idem sanam iti \ m vai esha evayi pakyann evam manva- 
nah evam vijanann atina-ratir atma-kndah atma-mitlmnah atmanandah 
m svarud bhavati” \ tattra “ atma-rati-’rupuyah para-bhakteh “pak- 
yann ” iti daHanam apriyaivadi-bhrmna-nir&sa-mukhena angaih bhavati | 

“ ‘ All this is Soul. He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul; he beepnjes self-resplendent.’ Here the sight expressed in 
the words ‘perceiving,’ etc., is by removing all errors regarding dis* 
agreeableness, etc., an adjunct of supreme devotion in the form of ‘ de" 
light in Soul.’ ” 

In his remarks on Sutra 31 the commentator quotes another passage 
of the same TJpanishad, iii. 14, 4, in which a Sandilya is referred to as 
the author of a statement. Sankara in his commentary on the TJpani¬ 
shad calls him a rishi. He cannot, however, have been the same person 
as the author of the Sutras; although, even if he had been so reputed, 
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S'anlrarit'-Y’O'Uld' have had little difficulty in denying that they could 
have been written by a rishi, as we shall see in the nest section that 
he contradicts the opinion that the rishi Kapila, referred to in the 
S’vetadvafera- Upanishad, was the author of the Sankhya aphorisms. 

Sect. ’Xl.—Bistinotion in point of authority between the Veda and the 
Smritis or non- Vedic Sdstras, as stated in the Nydya-mald'-vistara, 
and by the Commentators on Mam, and the Vedanta, etc.; difference 
of opinion between Sankara and Madhusudana regarding the ortho¬ 
doxy of Eapila and Kandda, etc .; and Vijnana Bhikshu’s view of the 
Sankhya. 

A distinct line of demarcation is generally drawn by the more 
critical Indian writers between the Vedas, and all other classes of 
Indian S'astras, however designated. The former, as we have'seen, are 
considered to possess an independent authority and to be infallible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear from the following passages: 

I. Mydya-mdld-vistara. —The first text which I adduce has been 
already quoted in the Second Volume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i. 3, 24: 

Baudhayandpastambdsvaldyana-kdtydyanddi-ndmdnkitdh kalpa-sutrd- 
di-granthalj. nigama- nirukta-shad-anga-granthdh Manv-ddi-smritayas cha 
apaurusheydh dharma-buddhi-janakatvut veda-vat | na cha tnula-pramdna- 
sdpelcshatvena veda-vaishamyam iti iankaniyam | utpannaydh buddheh 
svataffprdmdnydngikdrena nirapekshatvdt | Maivam | ukldnumanasya 
Mlatyayapadishfatvat | Baudhayana-sutram Apastamba-sd,lram ity eram 
pwrusha-ndmnd te granthdh uchyante | na cha Kdthakddi-samdkhyd-vat 
pramchana-nimittatvam yuktam \ tad-grantha-nirmdna-kdh tadunmtanaih 
kaitchid upalabdhatvdt | tachcha avichhinna-pdramparyem anuvarttatc | 
latah Ealiddsadi-grantha-vat pawushcydh \ tathdpi veda-mnlatvdt pra- 
mdnam | ; . . . kaVpasya vcdatvaih nadyapi siddham | kintu prayatncna 
sadhamyam | na cha tat sadhayituin takyam | pauruslteyatvasya samdkh- 
yayd tat-karttur upalambhena cha sddhitatvdt \ 

“ It may be said that the Kalpa Sutras and other works designated 
by the names of Baudhayona, Apastamba, Agvalayana, Katyayana, etc., 



180 OPINIONS REGARDING TEE ORIGIN, ETC.,• 

and the Nigama, Nirukta, and six Yedangas, together with, the Sffijitis 
of Manu and others, are superhuman, because they impart a knowledge 
of duty, as the Vedas do; and that they should not be suspected of 
inferiority to the Vedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. But this view is in¬ 
correct, for the inference in question proceeds upon an erroneous 
generalization. The books referred to are called by the names of 
men, as ‘ the Sutras of Baudhayana,’ ‘ the Sutras of Apastamba; 1 and 
these designations cannot correctly be said to originate in the exposition 
of the works by those teachers whose names they bear (as is really the 
case in regard to the Kathaka, and other parts of the Veda); for it was 
known to some of the contemporaries of these men, at the time when 
they were composing these Sutras, Smritis, etc., that they were so en¬ 
gaged; and this knowledge has descended hy unbroken tradition. 
Hence these books are, like the works of Kalidasa and others, of human 
origin. Nevertheless, they possess authority, as being founded on the 
Veda.” . . . The following additional remarks represent the opinion of 
the Guru (Prabhakara) on the same question: “ It is not yet proved 
that the Kalpa Sutras possess the character of the Veda; it would 
require great labour to prove it; and, in fact, it is impossible to prove 
it. Bor the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors.” 

II. Mulluka. —The same thing is admitted by Kulluka, the commen¬ 
tator on Manu, who (in his remarks on L 1) thus defines the relation 
of his author to the Vedas: 

Paurusheyatm 'pi Manu-vdhydnam avigUa-mahujana-parigraMt iruty- 
upagrakach dm veda-mulakataya prdmdnyam | Tathu cha chhandogya- 
brahmane sruyate “Manur vai- yat kindiid arnda-t tad bhedwjam bhcshaja- 
tayai ” iti J Vrihaspalir apy aim “Vedarthopambandhritvat pradhunyam 
hi Manoh smritam J Mmiv-artha-viparita tn y& smritih sd na sasyate | 
Tavadi chhdstrani iobhantc tarka-vyukaranuni dm | Dharmdrtha-mohho- 
padedtta Manur yavad m drisyate ” J Mahdbh&rate ’py ulctam “ Pura.nam 
Manavo dlmrmah sapgo vedas chikitsitam | djnd-siddhani chatvdri na 
Imntavydni hePabhih ” j viro&hi-Pauddhudi-tarkair na hantavy&ni | mtt- 
kulas tu mlm&msadi-tarkah pravarttamyali eva \ ala em vakshyati “ dr- 
sham dharmopaddaiii cha veda-ktistravirodhind | yas tarkendmisandhattc 
sa dharmam veda netarah ” iti | ' 
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“ Though the' Institutes of Mann had a personal author, still, as their 
reception hjr illustrious men of unimpeached [orthodoxy], find their 
conformity, to the Yeda, prove that they are based upon the latter, they 
are authoritative. Accordingly it is recorded in the Chhandogya Brah- 
maua that, ‘"Whatever Manu said is a medicine for remedial purposes.’ 
And.Vrihaspati says: ‘As Manu depends upon the contents of the 
Veda, he is traditionally celebrated as pre-eminent. But that Smriti 
which is contrary to the sense of Manu, is not approved. Scriptures 
and books on logic and grammar are all eclipsed as soon as Manu, our 
instructor in duty, and in the means of attaining both earthly pros¬ 
perity, and final liberation, is beheld.’ And it is said in the Malia- 
bharata: ‘ The Puranas, the Institutes of Manu, the Veda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to be assailed by rationalistic arguments; ’ that 
is, they are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the Miman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. 106) that he says, ‘the man who investigates the injunctions of 
the rishis, and the rules of duty by reasoning which is agreeable to the 
Veda, he, and he only, is acquainted with duty.’ ” (See above, p. 24, 
note 29.) 

III. Nyaya-mala-vistara. —But the precepts of the Smriti are not 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thus the author of 
the Nyaya-mala-vistara says (i. 3, 3): 

Yimata smriiir veda-mula | vaidika-manv-aii-pranUa-snirititvat | npa- 
naymadhyayanadi-mriti-vat \ na cha vaiyarthyam sanhamyam | asmad- 
adinaihpratyahsheslmparo/cslwshu tiana vedeshu mpralclrnasya anu&htho- 
yarthasya ekatra sanfahipyamunatvat | 

“The variously understood Smriti is founded on the Veda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Manu and others. Nor is it to 
be surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob¬ 
served, which are scattered through different Vedas, both suoh as are 
visible and suoh as are invisible to us‘.” (This last expression appears 
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to refer to the supposition that some parts of the Vecln which. Slanu 
-■and otlSrs had before them when compiling their aim works ’hare 
now been lost. See Muller’s Ano. Sansk. Lit. pp. 103-107.) 

Accordingly the Smritis hare an authority superior to that founded 
merely on the practice of learned men of modern: date, who hare no 
intuition into the past and invisible. Thus the Ivyaya-mala-ristara 
says (i. 3, 19): 

rV« hi idanmtanalj, sisht,ah Manv-adi-md Ma-Mh-viprAhrishimn vedarii 
divya-jnanena sdhMtlaritum. salcmvanti yena Hshtaehu.ro mula-vedam 
anmnapayet \ 

“ For learned men of the present day do not possess the power, 
which Manu and others had, of placing before their minds, through 
divine knowledge, the Veda which is far removed from them both in 
place and time, so as to justify us in regarding the practice of these 
modems as a sufficient ground for inferring the existence of a Veda as 
its foundation.” • c 

But as learned men, in any particular country or at any particular 
time, may be able to consult some Smriti which authorizes their par¬ 
ticular observances, “ these observances may serve as ground for infer¬ 
ring the existence of some Smriti on which they are founded, but not 
for inferring a Veda ( tasmach chhishfacharena smritir anumatum sa/cyate 
m in srutih ). But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import (amanita 
cha smritir viruddhaya pmtyakshmyd smritya badhyate).” 

IV. Sankara .—The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Vedic texts now no 
longer accessible, make them practically almost infallible. The same 
view is taken by S'ankara Aeharyya. (See, however, the passage quoted 
from him above, in note 67, p. 62; but there he has the author of the 
Sankhya in view, whose tenets he regarded as contrary to the Veda.) .' 
In answer to the remark of a Mimansaka objector stated in the com¬ 
ment on the Brahma Sutra i. 3, 32, that the Itihasas and Puranas, 
being of human origin, have only a derived and secondary authority j 
(‘ itihasa-puranam apt pimnis7teyatvat prmnanantara-miilatdm dh&n- 
hhafe ’), S'ankara argues.in his explanation of the following Sutra (i. 3, 

33) that they have an independent foundation: 

. Itihdsa-puranam, api mjdkhjdtem maryena scmibhavad mantrarthavada- 
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mulabvutprublumaM devatd-vigrahddiprapanchayitum \ pratyakslm-mulam 
apisgmbhdbaii | bhmati M asmdham apratyakslmm api chirantajidndm pra- 
tyahham \ tathu dm Vyasddayo devatabhih pratyaksham vyavaharanti iti 
smaryet’fqlpas tw bruyad idanlntananam ivapurveshdm api ndsti devddibhir 
vyavaharitnfh sdn'arthyam Hi sa jagad-vaichitryam pratishedet \ idanlm, 
iva cha na anyada 'pi sarvabhaumah kshatriyo 'sti iti bruyat tatas dm rdja- 
sHyadi-diodmah uparundhyat \ idanlm iva dm Jcdldntare’py avyavasthita- 
prayan varnasrama-dfmrmdn pratijdnlta tatas dm vyavasthu-vidhuyi tds- 
tram aimrtimham leurydt \ Tasmad dharmotkardm-vasut chirantandh deva- 
dibhili pratyaksham vyajahrur iti ilhhyate \ api dm smaranti “svddhyd- 
yddishta-devatd-samprayogah ” itydii \ yoyo ’py ammddy-aismrya-prdpti- 
plmlakah snmrymnano na iakyate sdTmsa-matrena pratyakhjatum | srutis 
dm yoga-mahdtmyam prakhyupayati | “ prithvy-ap-tejo-’nila-khe samut- 
thite panehdtmalce yoga-gune pravriite | na tasyo rogo najard na mrityuh 
prdptasya yogad lss nimisham sarlram" iti | rishlndm api mantra-brdh- 
mana-darbindm samarthyam na asmadlyena samarthyena upamdtmh yule * 
tarn, j tasmdt sa-mulam itihdsa-purdnam | 

“ The Itihasas and Puranas also, having originated in the way which 
has been explained, have power, as being based on the hymns and 
arthavadas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. Por there 
were things palpable through intuition to the ancients, though they are 
not thus palpable to us.™ Accordingly it is recorded in the Smriti that 
Yyasa and others associated face to face with the gods. 160 Any man 

165 Instead of yogdd nimisham the text of the Bihlioth. Indica reads yogdgnimayam 

™ See above, pp. 116, 118, and 127; and also Prof Muller’s article on the Vaise- 
shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311, 
where it ia remarked that the Vais'eshikas, like Kapila, include the intuition of risliis 
under the category of pratyaksha ( arshaih jndnam sutra-kritd prilhak na lakshi- 
tam yogi-pratyakshe ’ntar-hhdvdt). 

100 Compare with this R.V. i. 179, 2: To chid hi puree ritasiipah lisan minim deve- 
hhir avadann fitani | to chid avasnr ityadi | “ The pious sages who lived of old and 
who conversed about sacred truths with the gods,—they led a conjugal life,” etc. See 
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who should maintain that the ancients, like his own confofop.oraiics, 
were destitute of power thus to associate with superhutnan'beings like 
the gods, would he denying all variety in the history of the world. 
Such a person would in like manner affirm that as now there is no 
Kshattriya possessed of universal sovereignty, so neither was there ever 
such a prince ; and would thus impugn the scriptural injunctions re¬ 
garding the rujasHya sacrifice [which was only to be performed by a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all in force, and 
would thus render fruitless the scriptures by which the rules relating 
to them are prescribed. By these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, .were admitted to 
associate immediately with the gods, etc. And the Sinritisays that 
nearness to, and converse with the gods is gained by reading the Yeda, 
etc. Again, when the Smriti talks of the practice of Yoga resulting in 
the acquisition of superhuman faculties, su' j h,.as minuteness, this asser¬ 
tion cannot be impugned through mere audacity, \i.e. it must have 
had some good foundation]. The Yeda, too, declares the immense 
power of devotion in these words : ‘ When the fivefold influence of 
Yoga, connected with the elements of earth, water, fire, air, and asther, 
has begun to act, and a man has attained an sethereal [or fiery] body, 
he is no longer affected by disease, decay, or death.’ And it is un¬ 
reasonable to estimate, by the analogy of our own power, the power of 
the rishis, the seers of the Yedic hymns and Brahmanas. Wherefore 
the Itihasas and Puranas have an (independent) foundation.’ ” 

S'anltara docs not, however, treat all the ancients in this way. Like 
many other systematizers, he finds no difficulty in rejecting or explain¬ 
ing away any authorities which come into conflict with his views. It 
is thus that he deals with Kapila, the author of the Sankhya. That 
eminent sage is thus spoken of in the S’vetasvatara Upanishad, v. 2 : 

To yomm yomm a<lhitish}haty elco vihani rupani yonis dm sarvah \ 

Oeobs hvcu robs Iv ’hiyinrip HpxoTTas, btltooyras Hjia roi(Tl avSpdnroicri, “ And [the 
Egyptian priests said] that before these men the gods were the rulers in Egypt, 
dwelling together with men.” 

161 It appears from the gloss of Govinda Ananda that one of the Yoga Sutras is 
here quoted. I give the sense according to his explanation: nmnira-jupad deva-mn- 
niihyham tat-sambhashamm dha iti sutrartlmh. 
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rishim prasttiaffi Eapilam yas tarn agre jndnair bibharttiju.yamQ.nam cha 
pahjct | 

“ The god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the. 
l'ishi Kapila, and beheld him at his birth, etc.” 102 

Towards the close of his comment on Brahma Sutras ii. 1, 1, which 
I shall cite at some length, S'ankara makes some- remarks on this pas¬ 
sage of that IJpanishad. After stating the points that had been estab¬ 
lished in the first Book (adhydya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrary to the Veda, S’ankara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows: 

Idunlm, sva-pakshe smriti-nydya-virodlia-parihdrah pradhanOdi-vudO- 
ndm cha nydydbhdsopabrimhitatvam prativedantam srishty-ddi-prakri- 
ydydh avigltatvam ity asya artha-jdtasya pratipOdandya dvitiyo’dhyOyah 
Ordbhyate \ tattra prathamam tdvat smriti-virodham upanyasya pariha- 
rati | yad uktam Brahma eva sarvajnam, jagatah koranam tad ayukiam \ 
kutah “ smrity-anavakdsa-dosha-prasangdt” \ smritis cha tantrdkhyO: 
paramarslii-pranltO sishta-parigrihita | anyds cha tad-anusarinyah smri- 
tayah | evarn saty anavakdsdh prasajyeran | turn hy aehetanam pradhO- 
naxh svatantrarh jagatah, kuranam upanibadhyate | Manv-udi-mritayas 
tdvach chodanO - lakshanena agnihotrOdinO dharma -jotena apekshitam 
artham samarpayantyah savakdsdh lhavanti asya varnasya asmin kale 
’nena mdhdnena upanayanam idrUak cha dchurah ittham vedadhayanam 
ittham sam&varttanam ittham saha-dharma-chdrini-samyogah iti tathd 
purushdrthdms chatur-varndsrama-dharmun ndnd-mdhdn vidadhati \ na 
evafh kdpilddv-smrilinam anmhtheye vishaye’vakaso’sti moksha-sadhanam 
eva hi samyag-darianam adhikritya tdlt, pramtdh \ yadi tattra apy ana- 
vakdkdh syur dnarthakyam eva OSdm prasajyeta | tasmdt tad-avirodhena 
vcddntdh vydkhydtavydh, ] katharn punar “ ikshity-'ddibliyo hetubhyo 
Brahma eva sarvajnam, jagatah kdranam ity avadharitah kruly-arlhah | 
“ smrity-anavakOsa-dosha-prasangcna ” punar dkshipyate | bhaved ayam 
amhshepah sva-iantra-prajnandm | para-tantra-prajnus tu prdycna jandh 

,a Sco S'ankora's; commentary on this passage in Bibl. Ind. vii. 351, and Dr. Roer’s 
translation, p. 62, with the note; also Dr. Hall's note in p. 19 of the profnee to his 
edition of the Sankhya Siira, in the Bibl. fad. 
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svdtaniryena sruly-artJmm avadhdrayitum akahmmniah gmkhyditt-pra- 
netrikasa smritishv avalamberan tad-balcna dm knity-wtham pratipat- 
serann asmat-lcrite dm vydkhyune na vihasywr Sa/ew-matinl smrittn&m 
pranetrishu \ kapila-prabhritlndm dm drsJmih jndnam apratihatafh rnctr 
ryyate irutis dm bhavati “ rishim prasdtoM hapilafiuyas tarn agre.jndnair 
bibhartti jdyamdnaih dmpatyed” iti | tasmdd na eshum imtttm mjathyr- 
thaih sahjaiii sambhdvayihm | tarkdvashtambhana aha be ’rtham pratish- 
thdpayanti \ tasmad api smriti-balena veddntdh vydJihyeydh iU punar 
dkshcpah I tasya samadhir “ na | anya-smrity-anavahMa-dosha-prasm- 
g&d" iti | yadi smrity-anavahdsa-dosha-prasangcna itvara-kdmna-vddah 
dkshipyeta evam apy anydh tivara-kdrana-vadinyafy smrityo ’nwakdtdfi 
prasajyeran | tab udulmrishyamah | . . . . evam anekasah smritishv api 
Uvarah hdranatvena upddunaivena dm prakatyate | mriti-balena pratya- 
vatishthamdnasya smriti-balena eva uttaram pravakshyami ity ato ’yam. 
anya-smrity-anavakdka-dosJiopanydsah \ darsitaffi bn srutinam, Isvara- 
kdrana-vddam prati tatparyyam | vipratirattan dm smritlndm avatya- 
Icartavye ’nyatara-parigrahe ’nyatarasydh paritydge dm hwty-anusarin- 
yah smritayah pramdnam anapehshyah itarah | tad uhtam pramdna-la- 
hshane “ virodhe tv anapehsham syud asati hy anumdndm ” iti (Mimansa 
Sutras i. 3, 3) [ na dm atlndriyan arthan irutim antarena hasehid upa- 
labhate iti sakyam sambhdvayitum nimittabhuvat | sakyam kapilddindm 
siddhdndm apratihata-jndnatvdd iti diet | na \ siddher api sdpekshatvdt \ 
dlmrmdmisbthandpekshd hi siddhili sa dm dharmas diodana-lakshanah I 
tatas dm purva-siddhdyas ehodandydh artho na paiehima-siddlm-pwnsha- 
vachana-vasem atisanhtum iakyate \ siddha-vyapdiraya-kalpandydm api 
bahutvut siddbAnam pradarkitena prakarena smriti-vipratipattau satydm 
na sruti-vyapasrayad anyad nirnaya-kdranam asti \ para-tantra-prajna- 
sya api na ahasmut smriti-visesha-vishayah paksliapdto yuktah | kasyaehit 
kvachit tu pakshapdte sati paruslm-mati-vaisvarupyena tattvdvyasthdna- 
prasangat | tasmat tasya api smriti-vipratipatiy-wpanydsena sruty-anu- 
sdrdnanusdra-vvoechanena dm san-marge prajna sangrahamya [ Yd tn 
srutih Kapilasya jndndtikayam darsayantl pradarkitd na taijd kruti- 
mruddham api Kapilam matam sraddhatum kakyaih “Kapilam” iti 
“ kruti-sdmdnya-mdtratvdd ” 103 amyasya dm Kapilasya Sagara-putrdndm 
praiaptur Vdsndeva-numnah smarandt | anydrtlm-darkanasya dmps-dpti- 
rahitasya asddhakatvdt [ Bhavati dm amyd Manor mdlldtyam prakhyd- 
103 Mlmansa-sutra i. 1, 31.* See aboYC, pp, 78 f. 
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payaniV'-srntir “gad mi kincha Matwr avadat tad bheshajam ” 161 iti \ 
Mamcnfcvntt (sal. 91) “ sarva-bhuteshu chdtmdnam sarva-ljiutdni cftdt- 
ffitnii paiyann atma-ydji svdrajyam adhigaehchhati” iti sarvdt- 

inatm-iigrirmam praSamsata Kapilmn matam nindyate iti gamyate | Ka- 
pEo hi m sarvatmaim-darkmam anumanyate dtma-bheddbhyupagamdt | 

. tttai cha atma-bheda-kalpamya 'pi Kdpilaeya tantrasya veda- 

viniddlmtmii vedamsari-Mdnu-vacham-virudhatvam cha na hevalam sva- 
tantra-prakyiti-parilcalpamyd eveti siddham | vedasya hi nirapcksham 
svarthc prdmanyafh raver iva rupa-vishaye purusiia-caehasu fii tu muldn- 
tardpcksham svarthe pramdnyam vaUri-smfiti-vyavahitaih cha iti vipra- 
harshah | tasmad veda-viruddhe vishaye smrity-anauahdsa-prasango na 
doshah | 

“ But now the second chapter is commenced with the view of effect¬ 
ing the following objects, viz. (a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew (6) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap¬ 
pearance of reason, and (c) that the manner in which the subjects of 
creation, etc., are treated in each of the TJpanishads is unimpeachable. 
First of all then the author states, and removes, the objection of con¬ 
trariety to the Smriti. Our opponents urge that it is incorrect to say 
that the omniscient Brahma is the cause of the world. Why ? Because, 
(1) as they allege, that doctrine ‘ is chargeable with the objection of setting 
aside the Smriti as useless’(Br. Sutra, ii. 1,1). This term ‘ Smriti’ denotes 
a systematic treatise itantra) composed by an eminent rishi, and received 
by the learned; and there are other Smritis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless; since they propound an unconscious 
Pradhana as the self-dependent cause of the world. The Smritis of 
Mann and others, indeed, which affirm that by means of the agnihotra 
and other enjoined ceremonies, the objects desired (by those who practise 
these rites) will be accomplished, will still retain their use, viz. of pre¬ 
scribing the objects to bo pursued, viz. the various duties of the four 
castes and orders,—that such and such a caste shall be initiated at such 
a time and by such a process, and shall follow such and such a mode of 
life, that the Veda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the some rites is to 
lci See above, p. 181, and tho First Volume of this work, pp. 188, and 510. 
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celebrated, in sucb and suob ways. But [on tie hypotliesis ofllratoxia 
being the creator] no such room is left for the Smritis of Kapilaand 
others, on the ground of any ceremonies to be performed [in -conformity 
with their prescriptions]; for they have been composed as embodying 
perfect systems affording the means of final liberation. If in this 
respect also no place bo left for them the difficulty will arise that they 
are quite useless. And hence the conclusion is reached that theUpani- 
shads should be interpreted so as to harmonize with them. But, such 
being the case, how]’ it is again objected, have you determined on the 
strength of the reasons furnished by the tests about ‘beholding,’ etc., 
that it is the meaning of the Veda that Brahma is the omniscient cause 
of the vvorld, thus exposing yourself to the charge of leaving no place 
for the Smriti ? Although we hold that this charge is harmless as regards 
those who think for themselves; yet men have for the most part no 
independent opinion, and are unable by an unassisted act of their own 
judgment to determine the sense of the Vedas, and will consequently lean 
upon the Smritis composed by renowned authors, and adopt the sense of 
the Vedas which they enforce: and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
urged (2) that Kapila and the others are declared by the Smriti to have 
possessed an unobstructed intuitive ( arsfm tl15 ) knowledge; and there is 
also a Vedic text to the effect ‘ He who of old sustains with manifold 
knowledge Kapila when he is produced, and beholds him when born,’ etc. 
(S'vetasv. Up. v. 2). Consequently their doctrines cannot be imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, the Upanishads must be interpreted by 
the aid of the Smritis. The questions thus raised are settled by the con¬ 
cluding words of the Sutra, 1 No; for this conclusion is vitiated by the 
objection that other Smritis would in this way be rendered useless.’ "(1) 
If the doctrine that God is the cause of the world is chargeable with 
the objection that it leaves no room for the Smriti, in the same way the 
difficulty will arise (on the other theory) that other texts of the Smriti 
which affirm that God is the cause will be set aside. These we shall 
adduce.” After quoting some passages, S'ankara proceeds: “ In the 
same manner in numerous texts of the Smriti God is shewn to be both 
the instrumental and the material cause. I must answer on the 
See above, pp. 116, 118, and 127. 
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strength of the Smriti the person who opposes me on the same ground, 
and so I just indicate this objection against his views as having the 
effect of setting aside other Smritis. But it has been shown that the 
sense of the Vedic texts is in favour of the causality of God. And 
since, if lie Smritis are at variance with each other, we must of neces¬ 
sity accept the one set and reject the other, those of them which are con¬ 
formable to the Veda will be authoritative, and the rest will deserve 
no attention: for it has been said in the section (of the Purva Mtmansa) 
on proof (Lj 3, 3), that ‘if it (the Smriti) be contrary (to the Veda) it 
must be disregarded; but if there be no (contrariety) it must be in¬ 
ferred (that the former is founded on the latter).’ And it is inconceiv¬ 
able that anyone should discover things beyond the reach of th?senses 
without the aid of the Veda, since the means of doing so are wanting. 
If it be urged that we can conceive such discovery (of imperceptible 
things without the help of the Veda) as possible in the case of Kapila 
and other perfect persons (siddhanam), because there was nothing to 
obstruct their knowledge;—we reply, Ho ; because perfection ( siddhi ) 
is dependent upon something else, viz. on the. practice of duty. Now 
duty is defined as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con¬ 
fidence could be placed in such .‘.perfect’ persons, yet, as they are 
numerous, and as such a mutual contradiction as we have already 
pointed out exists between the Smritis of different ‘perfect’ persons, 
there is no means left of determining the truth, but reliance on the Veda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper; but if anyone ever dees 
exhibit such partiality, the charge of depriving truth of all fixity at¬ 
taches to his procedure, because the opinions of men (which he takes 
as the standard of his belief) assume all sorts of forms. Consequently 
his judgment also should be directed into the .right path by indicating 
the mutual contradictions between tho different Smritis, and by dis¬ 
tinguishing those of them which are conformable to, from those which 
are at variance with, the Veda. And (2) the Vedic text which has been 
pointed out, showing the transcendent character of Kapila’s knowledge, 
cannot , be a warrant for believing the doctriuo of Kapila, though con- 
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trary to the Veda, since the word Kapila 'has, in this test, a'general 
sense’ [applicable to others besides the author of the Sankhya] (Him. 
Sutra, i. 1, 31), and_another Kapila called Vasudeva, the consumer of 
Sagara’s sons, is also mentioned in the Smriti; and since the indication 
of something which has a different object in view, and is therefore irrele¬ 
vant to the matter in question, can prove nothing.’ 100 There is, besides, 
another testof the Veda which sets forth the eminent diginity of Mann in 
these terms, ‘ Whatever Manu said is medicine.’ 107 And Manu—when 
he employs the words (xii. 91), ‘He who, with impartial eye, beholds 
himself in all beings, and all beings in himself, thus sacrificing his 
own personalty, attains to self-refulgence; ’ and, by saying this com¬ 
mends the tenet that everything is one with the supreme Spirit—must 
be understood as censuring Kapila’s doctrine. ,3?or Kapila does not 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls.” . . . (After quoting one passage from the Maha- 
bharata, and another from the Veda, to prove that Kapila is wrong, 
S'ankara proceeds)“ Hence it is proved that Kapila’s system is at 
variance with the Veda and with the words of Manu, who follows the 
Veda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. Kow the Veda has an independent 
authority in regard to its own contents, as the sun has (an inherent 
power) of'manifesting forms; whilst, the words of men have, as regards 
their own sense, an authority Which is dependent on another source 
(the Veda), and which is distinguished (from the' authority of the 
Veda) by the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Smriti on a point 
which is contrary to the Veda.” 

16 « The words thus translated are explained as follows in the Gloss of Gorinda 
Ananda: Kincha "yah Kapilam jnanair bibhartti tam livarampasycd" iti vidhtyate 
talhd cha anyarthasya isvara-pratipatti-scshasya Kapila-sarvajmtmsya darscmam 
amwddas lasya manintaratii prdpti-sunyasya svartlm-sadhakatvayogaAm anavada- 
tnatrad snrvajnatva-siddhir il.y alia \ 11 And it is enjoined (in the text of the Sveta - 
s'vatara Upanisliad): ‘ Let him behold that Isvara who nourishes Kapila with various 
knowledge; ’ and so since this ‘ indication' of, this reference to, the omniscience of 
Kapila, which has another object in view, and ends in the establishment of an ls'vara, 
and which on other grounds is shewn to be irrelevant, cannot prove its own meaning, 
—this mere reference does not suffice to evince Kapila's omniscience :—This is what 
S'ankara means to say.” 

ll! ’ See the First Volume of this work, pp. 188 and 510. 





OF THE VEDAS, HELD BT INDIAN AUTHORS. 191 

See also S'ankara’s commentary on the Taittirlya Upanishad, Bib. 
Ind, yii. pp. 136, 137, ■where he says : 

K-dpUa-kdnddddi-tarka-sdstra-virodhah iti diet \ na \ teshdm muld- 
bhuvo vcda-virodhe cha bhrdntyopapalteh | 

“ If it he objected that this is contrary to the rationalistic doctrines 
qf Kapila and Kanada [and therefore wrong], I answer no, since these 
doctrines are proved to be erroneous, as having no foundation, and as 
being in opposition to the Veda.” 

His remarks on a passage of the Praina Upanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
this orthodox Vedantist treats the heretical Sankhyas, etc. (Prasna Up. 
vi. 4; Bib. Ind. viii: 244): C> 

Sankhyas tu avidyd-dhydropitam eva purushe karttritvam lcriyd-kdra- 
kam phalam cha iti kalpayitva dgama-vdhyatvdt punas tatas trasyantan 
paramdrthatak eva bhoktritvam purushqsya ichchhanti | tattvuntaram dm 
pradhanam purmhat paramartlm-vastu-bhutam eva kalpayanto ’nya-tdr- 
kika-krita-buddhi-vishayah santo vihanyante | Tathd itare tdrhikdh sdn- 
hhyavr ity evam paraspara-viruddhartha-kalpanatah amisMrthinah iva 
pranino'nyemyam viruddhamanah artha-darkitvut paramdrtha- tattvdt 
tad-duram eva apakrishyante \ atas tan-matam anddritya veddntdrtha- 
tattvanl ekatvordarbanam prati ddaravanto mumukshai ah syuriti tdrkika- 
mate dosha-darsamm kinehid uchyafe ’smdbhir na tu tdrkiia-tdtparyyena | 
“ The followers of the Sankhya imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul ( purusha) in consequence of supervening ignorance; 
but as this doctrine differs from that of Scripture, they become afraid of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
supposing another principle distinct from soul, viz. Pradhana (or na¬ 
ture), which they regard as substance in the proper sense, they become 
the objects of correction by other rationalists, and are crushed. Time, 
in consequence of the contrariety between the conceptions of the San¬ 
khyas and those of other freethinkers, the two parties quarrel with 
each other like animals fighting for flesh; and thus, from their having 
an (exclusive) regard to (their own) views, they aro all drawn away 
to a distance from the essential truth. Wherefore lot men, disregarding 
their tenets, seek for finul liberation by paying honour to the principles 
of the Yedantic dootrine, which maintains the unity of all being. We 
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have thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance with their views.” 

IV-—In thus depreciating Kapila, S'ankara is in direct opposition to 
the Bhngavata Purana (which, however, may he a work of later date 
than his 108 ), in which the author of the Sankhya is spoken of with the 
greatest reverence. Thus in Bhag. Pur. i. 3, 10, he is described as. 
the fifth incarnation of Vishnu : 

Panchamah Kapilo nama siddheSah Mla-viplutam f provuchGmraye 
sankhjam tattva-grama-vinirnayam, | 

“ In his fifth manifestation, he [in the form of] Kapila, and lord of 
saints, declared to Asuri the Sankhya which defines the series of prin¬ 
ciples, and which had been lost through the lapse 6f time,” 

And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made the subject 
of eulogy. A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be Jhe robber of a horse which had been 
carried away from their sacrifice, advanced to slay him, when they 
were burnt up by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage: 

Na sudhu-vudo muni-lcopa-lharjitah nripendra-putrah iti mttva-dha- 
mani \ kathaih tamo roshamayafh vihhavyate jagat-pavitratmani hlu> rajo 
hliuvah \ yasyerita sankhyamayl dridhelm mar yaga mumikshm tarate 
duratyayam | Ihavurmmm mrityu-patham vipakllitah paratma-ihutasya 
katham prithanmatih | 

“ It is not an assertion befitting a good man to say that the king’s 
sons wero burnt up by the wrath of the sage; for how is it conceivable 
that the darkness ( tamm) of anger should reside in the abode of good¬ 
ness ( sattva -), or that the dust (or passion, rajas) of the earth should 
ascend into the sky, the region of purity ? How could that sage, one 
with the supreme Spirit, by whom the strong ship of the Sankhya was 
launched, on which the man seeking emancipation crosses the ocean 
of existence, hard to be traversed, and leading to death,—how could he 
entertain the idea of any distinction between himself and others [and 
so treat any one as an enemy] ? ” 

It is not necessary for me to quote any further passages in praise of 
the author of the Sankhya. There is a great deal about this system 
168 See Wilson's Visk. Pm., preface, pp. xliv. and II. t 
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in tlie Ilahabharata, S'antiparvan, verses 11,037 ff. See Colebrooke’s 
Essays, i. '23.6 (p. 149 of'Williams and-Norgate’s ed.); "Wilson’s Vishnu 
Parana, prof. p. xciv. and test, pp. 18 ff. with, notes; BhagavataPurana, 
iii. chapters 24-30; "Weber’s Ind. Stud, passim; Dr. Boer’s Introduc¬ 
tion to S r VBta^vatara f CTpanishad, Bibl. Ind. xv. 35 ff.; and Dr. Hall’s 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. 

We have thus seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers, between the S'ruti, 
which they define to be superhuman and independent, and the Smriti, 
which they regard as of human origin, and as-dependent for its author¬ 
ity on its conformity with the S’ruti. S’ankara, indeed, as we have also 
observed (above, p. 183 f.), goes very nearly, if not altogether, so far as 
to assign an independent foundation to the Smritis; but he confines this 
distinction to such of these works as coincide in doctrine with the S'niti 
or Veda, according to his own Vedantic interpretation of its principles, 
while all other speculators are denounced by him as heterodox. It is, 
however, clear from the Svetasvatara Bpanishad, the Hahabharata, the 
Bhagavad Gita, the Vishnu, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents. 168 

169 I quote the following passage from Dr. Roer’s Introduction to the S'retus'vatarn 
Upaniehad, pp. 36f.: “At the time of the composition of the S Svetas watarn, the 
Sankhya was not a new system, which had to overcome the resistance of old received 
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It is not necessary for mo here to inquire with any accuracy What 
the relation was in which the different philosophical systems -stood to 
each other in former ages. It may suffice to say that the more thorough¬ 
going adherents of each—of the Vedanta, the Sankhya, the Nyaya, 
etc.—must, according to all appearance, have maintained their respec¬ 
tive principles with the utmost earnestness and tenacity, and could not 
have admitted that any of the rival systems was superior to their own 
in any particular. It is impossible to study the Sutras of the several 
schools, and come to any other conclusion. The more popular systems 
of the Puranas, on the other hand, blended various tenets of the dif¬ 
ferent systems syncretically together. In modem times the superior 
orthodoxy of the Vedanta seems to be generally admitted. But even 
some who hold this opinion refuse to follow the example of S'ankara in 
denouncing the founders of the rival schools as heretical. On the con¬ 
trary, they regard them all as inspired Munis, who, by adapting their 
doctrines to the capacities or tendencies of different students, have 
paved the way for the ultimate reception of the Vedanlic system. 
Such is the view taken in thePrasthana-bheda of Madhusudana Saras- 
yati, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weber’s Indisohe Studien, i. 23): 

SanesMm cha sankshepena trividhah eva prasthdna-bhedah \ tatra 
drambha-vudah ekah | parinama-vado dmiiyah | vivartta-vddas tritiyah | 
pdrthvapya-taijasa-vaymiyas ckaturvidhah pmrmnancwo dvy-anukadi- 
kramena brahndnda-paryantamjagad arambhantc \ asad eva kdryyam 
kdralca-vyapdrdd ntpadyaU iti prathamas tarhkanam mimamsa- 
kdnam cha \ sattva -rajas- tamo - gunatmakam pradhanam. eva mahad- 
ahantaradi - kramena jagad-akarena parinamate ( purvam api sukshma- 
rupena sad eva kdryam kdram-vydpdrena abhivyajyate iti dvitiyah 
pakshah Sankhya - Toga - Putanjala - Pdkupatdndm | Brahmmh pari- 
namo jagad iti Vaishnavdndm \ sva-prakdsa-paramdnandddmtiyam Brah¬ 
ma sva-mdyd-vasad mithyaiva jagad-dlcarena kalpate iti tritiyah paksho 

tenets of the Vedanta and Sunldiya to save the uniformity of the doctrine, and 
thereby the sacredness of the Vedas as the Scriptures derived from the immediate 
revelation of God. So, for instance, it is recorded that VySsa, the reputed author of 
the Braipha Sutras, wrote also a commentary to Patanjali’s Yoga-lSstra, which is still 
extant under his name. In the same manner- composed Gaudapada, the eminent 
Vedautist, and teacher of S’ankara’s teacher, Govinda, a commentary to Is’vara 
Krishna’s Sankhya Karika; and the Bhagavad Gita has also the same objeot.” 
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vdda-p'm'yttvgsatoem advitiye Paramehare eva pratipadye tdtparyam \ m 
hi iihrantah sarvajmtvat tesham j kintu vahir-vishaya-prava- 

nanam dp&tatah purusharthe praveso na samhJiavaU iti nustikya-vara- 
naya taih prakdra-lheddh pradarsitah \ tatra tesham tdtparyam abuiihtO 
eeda-virud-dhe ’py artlte tdtparyam utprekshamdnds tan-matam eva vpu- 
deyatvena grihnanto jandh ndna-patha-jusho lhavanti | iti sarvarn ana- 
C l 


“ The difference in principle between these various schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world; the second is that of an evolution ; the third is that of 
an illusion. Atoms of four descriptions—earthy, aqueous, igneous, and 
aerial—beginning with compound?, of two atoms, and ending in the 
egg of Brahma (the world), originate the universe : and effects, pre¬ 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Mlmansakas. The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, is that 
Pradhdna ( ar'Prakriti — nature), consisting of the three gums (quali¬ 
ties), sattva, rajas, and tamas, is evolved, through the successive stages 
of mahat (intellect), and ahankura (consciousness), etc., in the form of 
the world; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Vaishnavas [the Kamanujas], who 
hold the universe to be an evolution of Brahma. The third view, that 
of the Brahma-vadins (Vedantists), is, that Brahma, the self-resplen¬ 
dent, the supremely happy, and the one sole essence, assumes, unreally, 
the form of the world through the influence’oT his own illusion (Maya). 

The ultimate scope of all the Munis, authors of these different sys¬ 
tems, is to support the theory of illusion, and their only design is to 
establish the existence of one Supreme God, the sole essence; for these 
Munis could not be mistaken [as some of them must have been, if 
they were not all of one opinion, or, as those of them must have been 
who did not hold Yedantic principles], since they were omniscient. 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might not fall into atheism. 
Misunderstanding the deject which the Munis thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a variety 
of systems. Thus all has been satisfactorily stated.” 

I find that Vijnana Bhikshu, the commentator on the Sankhya aphor¬ 
isms, takes very nearly the same view as is here quoted from Madhu- 
sudana Sarasvatl, in regard to the superiority of the Brahma Himansa 
or Vedanta over the other Darsanas. 

In his Sankhya-pravachana-bhashya (Bibliotheca Indiea, pp. 3 S.) ! 
he thus writes: 

Syad etat \ JYydya-raisekikdbhyam atra avirodho bhavatu | brahma- 
mvmdmsu-yogdbhydm tu virodho ’sty eva | tdbhyam nityehara-sadhandt | 
atra elm Iharasya pratishidhyamdiCitvat \ m cha atrdpi vydvahdrika- 
pdramarthika-bhedena sekara-nirisvara-vddayor avirodho’stu sesvara- 
vddasya upusand-paratca-sambhavdd iti vdchyam | vinigamakdbhdvdt | 
isvaro hi durjneyah iti nirikaratvam api loka-vyavahara-siddham aisva- 
ryya-vairdgydya anuvaditum kakyate dtmanah sagunatvam iva | na tn 
kvapi sruty-dduv Isvarah sphutam pratishidhyate yem sekvara-vadasyaiva 
vydvahdrikatvam avadharyeta iti \ atra uehyate \ atrdpi vydvahdrika- 
paramurthika - bhavo bhavati \ “asatyam apratishthaih to jagad ahur 
anlsvaram” ityddi-kdstrair nirlkvara-vadasya ninditatvdt [ asmim eva 
kdstre vydvahdrikasyaiva pratishedhasya aikvaryya-vairagyddy-artham 
anuvadatvauchityat \ yadi hi laulidyatika-matanmarena nityaisvaryyaffi 
na pratishidhyeta tada paripurna-nitya-nirdoshaikvaryya-dm'kanem tatra 
chittavekato vivekdbhydsa -pratibandhah syad iti sdnkhgdchdryydndm 
dsayah \ sekvara-vddasya na kvapi nindddikam asti ycna npdsanddb-para- 
tayd tat kdstraih sankochyeta | yat tu “ ndsti sdnkhya-samam jndnam 
ndsti yoga-samam balam | atra vah samkayo md bhdj jndnam sdnkhyam 
param. smritam” ityddi vdkyam tad-virokdmke eva sdnhhya-jndnasya dar- 
kandntarebhyah utkar.sham pratipadayati m tv ikvmra-pratisheddmke ’pi \ 
tathd Pardkarddy-akhila-kishta-samvdddd api sekvara-vddasyaiva para- 
mdrthikatvam avadhdnjate \ api cha “Ahshttpdda-pranite cha Kandde 
sdnkhya-yogayoh | tydjyah kruti-virudho 'Mali kruty-eka-karanair nri- 
bhih | Jaiminlye cha Yaiydse virudhdmko m kakohana | krntya veddrtha- 
vijnane krnti-pbraih gdm hi tdv" iti Parakaropapioranadibhyo 'pi 
brahma-mimdmsdydh ikvardmke balavattvam \j/athd j “ nydya-tantrany 
anekani tais tair uktdni vdiUbhih \ hetv-dgamar-saddchdrair yad yuktam. 
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tad tspdsyatafflb’ iti molcsha-dharma-vakydd api Parakarddy-akhila-kishta- 
vyamharcnaji/'.ahma-immumsd-nydya-vaikeshikddy-uklak isvara-sadhaka- 
nydyah cm gpdhjo laUvdttvdt \ tatha \ “Yarn na pasyanti yoglndrah 
sgnkkydlt api mahdvaram \ anudi-nidhanam brahma tam eva saranam 
r raja ” iiijddi-kanrmddi-vdhgaih sunkhydndm ikvardjriunasyaiva ndruya- 
nrldirM proMatvacli elm | kineha brahma ■mi.mdmsdy ah Uvarah eva mukhyo 
vishayalt upahramddibhir avadhritah \ tatrdmke tasya bddhe kdstrasyaiva 
apr-B.mu.nyam sydt \ “ yat-parah sabdah sa kabddrthah” iti nyuyut | sun~ 
khya-kustrasya tu purushurtha-tat-sadhana-prakriti-purusha-vivekav eva 
mukhyo visliayah | iti Uvara-pratishedhuiiika-badhe ’pi na aprumanyam \ 
“.Yat-parah kabdah sa kabddrthah" iti nyuyut \ atah sdvakutatayd sun' 
khyam eva Uvara-pratishedhaffise durbalam iti | na cha brahma-numum- 
suydm api Uvarah eva mukhyo vishayo na tu nityaisvaryam iti vaktum 
kakyate \ “smrity-anavakdka-dosha-prasanga"-rupa-purva-pakshasya anu- 
papattyd nityaikvaryya-vikishtatvena eva brahma-mimdmsd-vishayatvdva- 
dhuranut \ brahma-kabdasya para-brahmany eva mukhyataya tu “athutah 
para-brahma-jijndsd ” iti na sutritam iti | etena sankhya-virodhud brah- 
ma-yoga-darsanayoh kuryyesrara-paratvam api na sdnkamyam \ prakriti- 
srdtantryapattyd “raehanunupapaitek cha na anumdnam ” iiyCidi brahma- 
sutra-paramparu- nupapattes cha \ tatha “ sa purveshum api guruh kalena 
anavachehhedBd” iti yoga-sutra-tadlya-vyusa-bhdshyabhydm sp/hutam Ua- 
nityatdvagamuch cha iti \ tasmud abhyupagama-vuda-praudhi-vududinu 
era sankhyasya ryuvahurikekrara-pratishedha-paratayu brahma-mimdmsu- 
yogabhyum saha na virodhah | abhyupagama-vddak cha kdstre drishtah \ 
yatha Vtshnu-purdne (i. 17, 54) | “Etc bhinna-drikaih daityuh eikalpdh 
kalhitdhmayd | kritvd’bhyupagamam tatra sankshepah kruyatdm mama ” | 
iti [ astu vd papinam jndna-pratibandhurtham ustika-darsaneshv apy 
afiUatalt kruti-viruddhartha-vyavasthupanam teshu tcshv aiUkeshv apra- 
miinyam cha | kruti - smrity - aviruddhcslm tu mukhya - visliayeshu pru- 
munyam asty eva | atah eva Padma-purdne brahma-yoga-dwsanuti- 
riktundm darkandndm nindd ’py jupapadyate | Yat/id tatra Purratim 
prati Ikvara-vdkyam \ “ krinu devi pravakshydmi tumasuni yathd-kra- 
mam | yeshuih kravana-mutrem putityam jnuninum api \ prathamaiii hi 
mayakoktam S’aivam Pdkupatddikam | mach-chhakty-dvesitair vipraih satn- 
proktani tatah param | Kanddena tu samproktaih kustraih laikeshikam 
mahat | Baidamena tathd nydyafh ednkhyam tu Kapilena rai \ dvijan- 
mand Jaiminina purvaM vedmnaydrtlmtah | nirlkvarena vadelia kritam 
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ksstram mahattaram \ Dhishanem tathu proktain ohu.T'uwkwitt oM-gdrM- 
tam | daitiju.nS.0i nukanarthuya VishnunS Bnddka-rSpinS | baicddha^kSs- 
Iram asat proktaffi nagna-nlla-patudiham | muys-vsdam asadh-dihSstPam, 
pradichhannam bauddhim eva dm | mmjaiva katkdtam did halm bruhr 
mana-rSpina | apurthani kruti-vukySnSm darkayat Ma-garMtam | Icar- 
ma-svarupa-tyajyatvam atra dm pr/xtipadyate | sarva-karmc^paiib/iraip- 
sad naishkarmyaui tatra diodiyate | parstmaylvayor aikymi mayu 'tra 
pratipudyate | brahmno 'sya parafh rupam nirgunam, dm'kitmn mays | 
sarmsya Jagato ’py asya nukanartharh kalau yuge\ wdarthmad maiiasSs- 
trmn muyu-vadam avaidikam | mayaiva katliitaih devi jagatam nasa-kara- 
nad” iti \ adhikam tu brahma-mimamsS-bhashyc prapanehitam amiabliir 
iti | tasmad Sstika-sustrasya na kasyapy apramanyaSi mrodho va sva- 
sva-visfmyeshu sarvesham abadhst avirodhadi dm iti | mm evam purusha- 
bahutvamke ’py asya kustrasya abhgupagama-vadaivmn syat | na syat I 
avirodhat | brahma-mimamsayam apy “aniko nanS-mjapadekad,” ityadi- 
sutra-jatairjlvatma-bahutvasyaiva nirnayat 1 sSnkhya-siddha-purushanum 
atmatvam tu brahma-mimainsayu badhyate eva | “ atma iti fa upayanti” 
iti tat-sutrena paramStmanah eva paramartha-bhsmSv Stmatvavadha- 
ranat | tathapi dm sankhyasya na apramanyam | vySvaharikatmano 
jivasya itara-dvdca-jnanasyd' moksha-sadJmmtve vivalishitarthe badha- 
bhavat | etena kruti-smriti-prasiddlmxjor nanatmaikatmatvayor vySvaha- 
rika-paramarthika-bhedena avirodhah | ’> 

“ Be it so: let there be here no discrepancy with the Nyaya and 
Vaiseshika. But it will be said that the Sankhya is really opposed to 
the Brahma-mimansa (the Vedanta) and the Yoga [of Patanjali]; since 
both of those systems assert an eternal Is vara (God), while the Sankhya 
denies such an ISvara. And it must not be said (the same persons 
urge) that here also [as in the former ease of the Nyaya and Vaise¬ 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may be no [real] contrariety 
between the theistic and the atheistic theories, inasmuch as the theistic 
theory may possibly have a view to devotion [and may therefore have 
nothing more than a practical end in vie w];—you are not, it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. For as Isvara is difficult to be known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a Deity> 
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(just as it is [conventionally] asserted that soul has qualities); but 
neither the Veda, nor any other iastra contains a distinct denial of 
an Kvovtf, by which the merely practical [or conventional] character of 
the theistic theory could he shewn. [Consequently the theistic theory 
is not a mere conventional one, hut true, and the contradiction between 
the ath&istioSankhya and the theistic systems is real and irreconcilable], 
“ To this we reply: in this case also the distinction of practical and 
essential truths holds. Tor although the atheistic theory is censured by 
such texts as the following: ‘ They declare a world without an Is vara to 
be false and baseless;’ yet it was proper that in this system (the San- 
khya), the merely practical (or conventional) denial [of Isvara] should 
be inculcated for-the purpose of inspiring indifference to the conception 
/>f a Deity, and so forth. Because the idea of the author of the San¬ 
khya was this, that if the existence of an eternal Isvara were not 
denied, in conformity with the doctrine of the Laukayatikas, men would 
be prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri¬ 
minate [between spirit and matter]. But no censure on the theistic 
theory is to be found in any work, whereby [the scope of] that 
system might be restricted, as having demotion, etc., in view as its 
only end. And as regards such texts as the following: ‘ There is 
no knowledge like the Sankhya, no power like the Toga; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest,’ 
they [are. to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab¬ 
lished by the. concurrence of Parasara, and all other well instructed 
persons, that the theistic theory is that which represents the essential 
truth. Further, such texts as the following of the Parasara Upapuriina, 
and other works, shew that the strength of the Brahma-mimansa lies 
on the side of its theism, viz., ‘In the systems of Akshapada (Gotama) 
and Kanada, and in the Sankhya and Toga, that part which is opposed 
to the Veda should be rejected by all persons who regard the Veda as 
the sole authority. In the systems of Jaimini and Vyasa (the Vedanta) 
there is no portion contrary to the Veda, since both these sagos have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha-dharma (a part of the 
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S'anti-parvan of the Mahabharata), viz.: « Many systems of reasoning 
have been promulgated by different authors; [in these].whatever is 
established on grounds of reason, of scripture and of. approved custom, 
x s to be respected; ’ [from this test also, I say, it results] that the 
theory,—declared in the Brahma-mlmansa, the Hyaya, the Vai^eshika, 
etc., in consonance with the tradition of Paraiara and all other well- 
instructcd men.—which asserts an Isvara, is alone to he received, in 
consequence of'its strength; and [the same thing follows] from the 
fact that.in such passages as this of the Kaurma-purana, etc., viz.-- 
‘ Take refuge with that Mahesvara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,’—Harayana (Yishnu) and others assert that the Sankhyas are 
ignorant of Isvara. 

“Moreover, Isvara is determined to be the principal subject of the 
Brahma-mlmansa by the introductory statement, etc., of that system. 
If it were open to objection on that side [i.e. on the side of its principal 
subject], the entire system would be without authority. Bor it is a 
rule that ‘ the sense of a word is that which it is intended to denote.’ 
Whereas the principal subjects of the Sankhya are—(1) the grand 
object of human pursuit, and (2) the distinction between nature (pi-a- 
leriti) and spirit (purus/w), which is 'the instrument of attaining that 
grand object. Thus this system" does not lose its authority, even 
though it be erroneous in so far as it denies an Isvara. Bor it is a rule 
that ‘the sense of a-word is that which it is intended to denote.’ 
Hence, as the Sankhya has a certain applicability of its own, it is weak 
only in so far as it denies an Isvara. o 

“Nor can it be alleged that it is Isvara only, and not the eternity of 
his existence, that is the principal subject of the Brahma-mlmansa; 
since, through the disproof of the objection ( purva-pahha ) that the 
theistic theory ‘ is ehargable with the defect of rendering the Smriti 
inapplicable,’” 0 it is ascertained that the assertion of an eternal Isvara 
is the main object of the Brahma-mlmansa. But as the word ‘Brahma’ 
is properly employed to denote the supreme Brahma, the first aphor¬ 
ism of the Brahma-mlmansa does not run thus, ‘ How follows the en¬ 
quiry regarding the supreme Brahma; ’ [but thus, ‘ How follows the 

170 The aphorism here referred to (Brahma Sutras ii. 1,1), with most of S'ankara’s 
comment on it, has been already quoted above, pp. 186 ff. 
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oaqmrj'i’cgijrfltag Brahma.’] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-mtmansa and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary] Is vara, who is merely an effect. Dor this is disproved (1) 
by the series of Brahma Sutras (ii. 2, 1 ff.) which affirm that ‘ an un¬ 
intelligent cause of the world cannot be inferred, as it is not conceiv¬ 
able that such a cause should frame anything,’; and which-would be 
rendered inconclusive by the assumption of the independent action of 
1’raliriti; and (2) by the fact that the eternity of God is clearly under¬ 
stood from the Yoga aphorism [i. 26], viz. ‘ He is also the instructor 
of the ancientB, as he is not circumscribed by time,’ as well as from 
the commentary of Vyiisa thereon. 171 Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis¬ 
play of ingenuity 172 and so forth, has in view a merely practical denial 
of an Is vara, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles is referred to in the 
S'astra. Thus it is said in the Vishnu Purana [i. 17, 54, Wilson, 
vol. ii. p. 44], ' These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them¬ 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

“Or let it be [supposed] that even orthodox systems, .with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to the Veda; and that in those particular 
portions they are not authoritative. Still in their principal contents, 

1,1 I quote the commentary of Bhoja-raja on this Sutra, as given by Dr. Eallantyne 
(Aphorisms of the Yoga, part first, p. 32 ) : Funesham | adyanam Brahmddmdm api 
ea gmrur upadeuhtd yatah sa Tcdlena navachchhidyate annditvat [ teshdm punar adi- 
mattvdd asti Milena avachchhedah | “ Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the guru, i.e., the instructor, because He, as having no 
beginning, is not circumscribed by time; while they, on the other hand, having had 
a beginning, are circumscribed by time.” 

m I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, abhyupagama-vdda and praudhi-vdda, as well as for various other 
improvements in my translation of this passage. The phrase abhyupegama-siddhanta 
is rendered by Dr. Ballantyne “ Implied dogma” (Nyaya aphorisms, i. 31 , p. 30 , as 
corrected in MS.). Professor Goldstiicker s.v. renders it by “implied axiom.” In 
Bohtlingk and Roth’s Lexicon the phrase abhyupagama-vada is rendered “ a dis¬ 
cussion in a conciliatory spirit.” In regard to the sense of praudhi-vada see above, 

p. 172. . • ; 
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which arc consonant to the S'ruti and the Smriti, they possess-authority. 
Accordingly, in the Padma Purana we find a censure passed even upon 
the several philosophical systems (Dariams), with the exception, of the 
Brahma (the Vedanta) and the Toga. For in that wort Isvara (Maha- 
deva) says to Parvati, ‘ Listen, goddess, while I declare to you the 
Tamasa works (the works characterised by tamas, or the quality of 
darkness) in order; works by the mere hearing of which even wise 
men become fallen. First of all, the S’aiva systems, called Pasupata, 
etc., were delivered by myself. Then the following were uttered by 
Brahmans penetrated by my power, viz. the great Vaigeshika system 
by Kanada, and the Kyaya, and Sankhya, by G-otama and Kapila re¬ 
spectively. Then the great system, the Purva-[mimansa], was com¬ 
posed by the Brahman Jaimini on Vedic subjects, but bn atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Dhishana , 173 while Vishnu, in the form of Buddha, with a view to the 
destruction of the Daityas , 174 promulgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, goddess, 
assuming the form of a Brahman, uttered in the Kali age, the false 
doctrine of Maya [illusion, the more modern form- of the Vedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Veda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent on such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which he is devoid of the [three] qualities. It was I myself, 
goddess, by whom this great gastra, which, composed of - yedic materials 
and inculcating the theory of illusion, is yet un-Vedie, Was declared in 
the Kali age- for the destruction of this entire universe.’ "We have 
entered into fuller explanations on this subject in the Brahma-mlmansa- 
bhashya. There is, therefore, no want of authority, nor any contra¬ 
diction, in any orthodox system, for they are all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 
For in the Brahma-mimausa also it is determined by such a kind of texts 

173 A name of Yrihaspati, acoording to Wilson’s dictionary. 

174 See Wilson’s Yishnu Purana, pp. 334 ff. 
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as Hie following{Bralima Sutras, ii; 3, 43), viz. ‘the embodied spirit is 
a portion 1 * of- ifhe supreme soul, from the variety of appellations,’ that 
there is a mttlfitude of embodied spirits. But it is denied by the Brahma- 
mlmansa tliat the spirits ( purusha ) asserted by the Sankhya have the 
character of Soul; for it is determined by the Brahma Sutra (iv. 1,3), 
‘ thpy approach Him as one with themselves,’ 176 that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative; for as the know¬ 
ledge of its own distinctness from other things, obtained by the em¬ 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding.. In this way it results from the distinction of 
practical and real, that there is no contradictibn between the two 
theories (made known by the S'ruti and Smriti), of a multitude of 
souls, and the unity of all soul. 

The view taken by Madhusudana, as quoted above, and partially 
confirmed by Vijnana Bhikshu, of the ultimate coincidence in principle 
of all the different schools of Hindu philosophy, however mutually 
hostile in appearance, seems, as I have remarked, to be that which is 
commonly entertained by modem Pandits. (See Dr. Ballantyne’s Sy¬ 
nopsis of Science, advertisement, p. iv.) This system of compromise, 
hwoever, is clearly a deviation from the older doctrine; and it practi¬ 
cally abolishes the distinction in point of authority between the Vedas 
and the Smritia, Dar^anas, etc. For if the Munis, authors of the six 
Darsanas, were omniscient and infallible, they must stand on the Same 
level with the Ygdas, which can be nothing more. 

I return, lidwever, from this digression regarding the hostility of 
S'ankara to the adherents of the Sankhya and other rationalistic schools, 

1,6 On this, however, S'ankara {in loco) remarks as follows: JTvoh litarasya aiiiio 
blumitum arhati yatha 'gnervhphulingah | ameahimmmah | na hi mrnvayma*t/a mu- 
Ichyo 'msah mmlihavati | hasmat punar niravaymatm! sa eva na bhavati \ "tiibia- 
mjapadesat | “The embodied soul must be ‘a portion’ of Isvara, ns a spark is of lire 
(and not merely dependent upon him as a servant on his master). ‘ A portion ’ means, 

‘as it were a portion;’ for nothing can bo, in the proper sense, ‘a portion' of that 
which has no parts. Why, then, 06 Is’vara has no parts, is not the embodied soul the 
very same ns he } ‘ From the variety of appellations,' etc., etc." 

™ The original SOtra runs thus: Alma iti tti upayarhrbhanti gmhayanti eha | 

“ They approach Him as one with themselves, and (certain tests] cause them to 
receive Him as ono with themselves." This refers to certain tests which S'ankara 
adduces from one of the Upanishads, apparently. 
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and the opinions of later authors concerning the founders of those 
several systems. The distinction drawn by the Indian-commentators 
quoted in this section between the superhuman Yeda and its human 
appendages, the Kalpa Sutras, etc., as well as the other Smritis, is not 
borne out by the tests which I have cited above (pp. 8, 31) from the 
Brihad Aranyaka (= S'atapatha Brahmana), and Sfundaka Upanishads. 
By classing together the Yedic Sanhitas, and the other works enume- 
rated in the same passages, the authors of both the TJpanishads seem 
to place them all upon an equal footing; and the former of the two 
authorities speaks of them all as having proceeded from the breathing 
of the Great Being. If the one set of works are superhuman, it may 
fairly he argued that the others are so likewise. According to the 
Hundaka TJpanishad, neither of them (if we except only the Yedantas 
or Upanishads) can be placed in the highest rank, as they equally in¬ 
culcate a science which is only of secondary importance. 

As, however, S'ankara (who, no doubt, perceived that it would be 
inconsistent with modem theories to admit that any of the works 
usually classed under the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho¬ 
dox principles, be assigned only to writings coming under the desig¬ 
nation of S'ruti), maintains in his comment on the text of the Brihad 
Aranyaka Upanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Vedas, are in reality portions of the 
Brahmanas, it will be necessary to quote his remarks,. which are as 
follows (Bibl. Ind. ii. 855 ff.): 

. . . Nisvasitam iva nUvasitam | yatha aprayatnenaiva purusha-nisvdso 
bkavaty evam- va | are kith. tad nisvasitam tato jatam ity uchyate \ Tad 
rigvedo yajunedah sdmawdo ’tharvangirasa-S chahirvidhmn mantra-jatam | 
itihdsak ity Urvasi-Pururavasor samvadudir “ Urvah ha apsardh ” ityddi- 
brdhnanam eva \ purdnam “ asad vd idarn agre dsld’’ ityadi \ vidya 
devajana-vidya "vedah so ’yam" ityddih | upanishadal} “prigam ity etad 
upasita ” ityadydJi \ Mokdh “ brdhmana-prabhavdh mantras tad ete 
slokah ’’ ity ddayah \ sutrdni vastn-sangralm-valcyam vede yatha “ atma 
ity eva upasita’’ ityddini ( anuvydkhydnani mantra-vivaranani \ vydkhya- 
ndni grtkavdddh | . . . . evam ashtavidham brdhmanam | evam mmitra- 
brdhmanaiyor eva grahanam | niyata-raekandvato vidyamdnasyaiva vedasya 
abhwyaktih piwusha-nihdsa-vat | m cha purusha-buddM-prayatna-pur- 
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vakali | atali pmnanam mrapehhah eva svarthe | . . . . tena vedasya 
apramSaymbdimlcaie \ tad-asanka-nivritty-artham idarn ulctam \ puru- 
sha-ni&vasa-vad, aprayatnotthitatvat pramanam vedo na yathd ’nyo gran- 
tkah Ui | 

“ ‘ His breathing ’ means, 1 as it were, his breathing,’ or it denotes the 
absence of effort, as in. the ease of a man’s breathing. We are now 
told what that breathing was which was produced from him. It was 
the four classes of mantras (hymns), those of the Rich, Yajush, Saman, 
and Atharvangirases (Atharvana); Itihasa (or narrative), such as the 
dialogue between UrvasI and Pururavas, viz. the passage in the Brah- 
mana beginning ‘ UrvasI the Apsaras,’ etc. [S'. P. Br. p. 855] ; Purana, 
such as, ‘ This was originally non-existent,’ etc.; Yidya (knowledge), 
the knowledge of the gods, as, ‘ This is the Yeda,’ etc.; Upanishads, 
such as, ‘ Let him reverence this, as beloved,’ etc.; S'lokas, such as 
those here mentioned, 1 The mantras are the sources of the Brahmanas, 
on which subject there are these glokas,’ etc.; Sutras (aphorisms) oc¬ 
curring in the Yeda which condense the substance of doctrines, as, 

‘ Let him adore this as Soul,’ etc. ; Anuvyakhyanas, or interpretations 
of the mantras; Yyakhyanas, or illustrative remarks.” The commen¬ 
tator adds alternative explanations of the two last terms, and then pro¬ 
ceeds : “ Here, therefore, eight sof ts'-of texts occurring in the Brahmanas 
are referred to; and consequently the passage before us embraces merely 
mantras and Brahmanas. The manifestation of the Veda, which already 
existed ixf a fixed form of composition, is compared to the breathing of 
a person. The Yeda was not the result of an effort of the intelligence 
of any person. 177 - Consequently, as proof in respect of its own contents, 
it is independent of everything else.” 

S’ankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the Upanishad means, in the words 

117 Compare Sankara’s Comment on Brahma Sutra, i. 1, 3, as quoted above in 
p. 106, where this same text of the Brih. Ar. Up. is referred to. As the fact of 
Brahma being the author of the Vedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we arc to 
charge the great commentator with laying down inconsistent doctrines in the two 
passages), suppose that in the text before us he does not mean to deny that Brahma 
was conscious of-the procession of the Vedas, etc., from bimself, and cognizant of their 
sense (as the author of the Sunkhya aphorisms anil his commentator seem to have 
understood, see above p. 136), but merely that his consciousness and cognizance wen- 
net the result of any effort on his part 



206 


OPINIONS REGARDING THE ORIGIN? ETC',, 


on which he comments, to remove a doubt regarding <tbe authority of 
tho Veda, arising from some words whioh had preceded,- and therefore 
affirms that “ the Yeda is authoritative, because it was produced with¬ 
out any effort of will, like a man’s breathing, and not in the same 
manner as other books.” (See Sankhya Sutras, v. 50; above, p. 136.) 

This attempt to explain the whole of the eight classes of works enu¬ 
merated in tin TJpanishad as nothing else than parts oftheBrahmanas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Muller’s Anc. Ind. Lit. pp. 75, 
86); and the Itihasas and Puranas had in all probability become a 
distinct class of writings at the period when the TJpanishad was com¬ 
posed. And S'ankara’s explanation is rendered more improbable if we 
compare with this passage the other from the Mundaka TJpanishad, i. 

1, 5, already quoted above (p. 31), where-it is said, “The inferior 
science consists of the Rich, Yajush, Saman, and Atharvan Vedas, ac¬ 
centuation ( siksta ), ritual prescriptions ( iialpn ), grammar, commentary 
( nirnkta ), prosody (Manilas), and astronomy.” 1?s Here various ap¬ 
pendages of the Vedas, which later writers expressly distinguish from 
the Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San- 
hitas, or collections of the hymns, as constituting the inferior science 
(in opposition to the knowledge of the supreme Spirit). Prom this we 
may reasonably infer that the author of the Brihad Aranyaka TJpani¬ 
shad also, when ho specifies the Sutras and some of the other works 

>’8 I take the opportunity of introducing here Siiyana’s remarks on this passage in 
his Commentary on the Rig-veda, vol-.i., p. 33: Atigambhimsya mdasya artham 
mahodhmjHum d’kshadtni shad-angani pravriltam | ata ova tesham apara-vidya- 
rupatram Mtmdakopanishady Athanmiilmh amamnti \ “ dve vidye” ityadi [ . . . . 
sudhana-bhuta-dharma-jmna-hetutvat shad-anga-sahitanamkanna-kandamm apara- 
vidyuivam | parama-purushdrtha-bhuta-brabma-jmm-hetutmd upmmhaddm para- • 
vidyatram | “ The S'ikska and other five appendages are intended to promote the com- ‘ 
prehension of the sense of the very deep Veda. Hence, in the Mundaka TJpanishad, 
the followers of the Atharva-veda declare that these works belong to the class of 
inferior sciences, thus: ‘ There are two sciences,’ etc. [see the entire passage in p. 31 .] 
Since the sections of tho Veda whioh relate to ceremonies, [including, of course, the . 
hymns], as well as the six appendages, lead to a knowledge of dutyf'which is an in¬ 
strument [of something further], they are ranked ns an inferior science. On the other 
’ hand the TJpanishads, which conduct to n knowledge of Brahma, the supreme objeot 
of man, constitute the highest science.” 
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which he enumerates, intended to speak of the Vedangas or appendages 
of the Vedas, and perhaps the Smritis also, as being the breathing of 
Brahma. 'Che works which in the passage from the Mundaka are 
called Kalpa, are also commonly designated as the Ealpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas¬ 
sage from the Mahabharata, S'anti-parvan, 7,660, which has been cited 
ill p. 106, where it is said that the “great rishis, empowered by Sva- 
yambhu, obtained by devotion the Yedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga.” Whatever may be 
the sense of the word Itihasa in a Vedic work, there can be no doubt 
that in the Mahabharata, which is itself an Itihasa, the word refers to 
that class of metrical histories. And in this text we Bee these Itihasas 
placed on a footing of equality with the Vedas, and regarded as having 
been, like them, pre-existent and supernatural. See also the passage 
from the, Chhandogya Upanishad, vii. 1, 1 if. (Bibl. Ind., vol. iii. pp. 
473 ff.), quoted above (p. 33), where the Itihasas and Puranas are spoken 
of as “the fifth Veda of the Vedas.” The same title of “ fifth Veda” 
is applied to them in the Bhag. Pur. iii. 12, 39 : Itihusa-purundni pan- 
chamaih cedam Isvarak j sarvellojah eva muhhebhyah satrije sana-dar- 
sanah | “ The omniscient Isvara (God) created from all his mouths the 
Itihasas and Puranas, as a fifth Veda.” See also the passages quoted 
above in pp. 27-30, from the Puranas and Alahabharata, where the 
Itihasas and Puranas themselves are placed on an equality with, if not 
in a higher rank, than the VedCs. The claims put forward by these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Vedas and all other works; but it would appear from the passages 
I have quoted from the Epanishads that at one time the Vedas we re, 
at least, not so strictly discriminated from the other .S'astras as they 
afterwards were. 

Sect. XII .—Recapitulation of the Arguments urg'd in the Darianae, 
and bg Commentators , in support of the Authority of the Vedas, uith 
some remarks on these reasonings. 

As in the-preceding sections I have entered at some length into the: 
arguments urged by the authors of the philosopical systems and their 



208 OPINIONS REGARDING THE ORIGIN, 

commentators, in proof of the eternity and infallibility of the Tedas, it 
may be convenient to recapitulate the nlost important points in these 
reasonings; and I shall then add such observations as the consideration, 
of them may suggest. 

The grounds on which the apologists of the Tedas rest their authority 
are briefly those: hirst, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of elucidating all other things, past and future, 
great and small, near and remote (Sayana, as quoted above, p. 62; 
S'ankara on Brahma Sutras i. 1, 3, above, p. 190). This is the view 
taken by the author of the ] Sankhya Sutras also, who, however, 
expressly denies that the Vedas originated from the conscious effort 
of any divine being (see p. 135). Second, it is asserted that the Veda 
could have had no (human) personal author; as no such composer is 
recollected (Madhava, above, pp. 83 ff), and cannot therefore he sus¬ 
pected of any such imperfection as would arise fro'in the fallibility of 
such an author (pp. 69_f.; Sayana p. 106). Third, the Purva-mlmansa 
adds to this that the words of which the Vedas ave composed are eternal,' 
and have an eternal connection (not an arbitrary relation depending upon 
the human will) with their meanings, and that therefore the Vedas are 
eternal, and consequently perfect and infallible 170 (Mlmansa Sutras and 
Commentary, above, pp.71 ff.,and Sarva-darsana-sangraha, above, pp.91f.) 
Fourth, the preceding view is either explained or modified by the com¬ 
mentator on the Taittiriya Sanhita (above, p. 69), as well as by Sayana in 
his Introduction to the Rig-veda (above, p. 106), who say that, like time, 
aether, etc., the Veda is only eternal in a’'qualified sense, i.e. during the 
continuance of the existing mundane system; and that in reality it sprang 
from Brahma at the beginning of the creation. f - But this origin cannot 
according to their view affect the perfection of the Veda, which in con¬ 
sequence of the faultlessness of its author possesses a self-demonstrating 
authority. Fifth, although the Vedanta, too, speaks of the eternity of the 
Veda (above, p. 105), it also in the same passage makes mention of its 
self-dependent author; while in another passage (p. 106) it distinctly 
ascribes the origin of the' Indian Scripture to Brahma Us its source or 

«» In the Briliad Aranyaka Upanisbad (p. 688 of Dr. Boer’s ed.) it is said: Ya- 
ehaiva samrad Brahma jnayate vag mi samrat paramam Brahma | “ By speech, o 
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cause.' BrgMna fere must be taken as neuter, denoting the supreme 
Spirit, and net ihasculine, designating the personal creator, as under 
the fourth head. 160 Sixth, according to the Naiyayika doctrine the au¬ 
thority of ike'Veda is established by the fact of its haying emanated 
from competent persons who had an intuitive perception of duty, and 
whoge competence is proved by their, injunctions being attended with 
the desired results in all cases which come within the cognizance of our 
senses and experience (Nyaya Sutras, above, pp. 116). Seventh, agree¬ 
ably to the VaiSeshika doctrine, and that of the Kusumanjali, the in¬ 
fallibility of the Veda results from the omniscience of its author, who 
is God (Vaiseshika Sutras, Tarka Sangraha) and Kusumanjali, pp. 119 if., 
127, and 129 ff., above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes indirect opposition to each other in their lead¬ 
ing principles; and they are not likely to seem convincing to any persons 
but the adherents of the schools from which they have severally emanated. 
The European student (unless he has some ulterior practical object in 
view) can only look upon these opinions as matters of historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may be expected to possess a greater 
importance in the eyes of any Indian readers into whose hands this book 
'may fall; and as such readers may desire to learn in what light these 
:trguments are regarded by "Western scholars, I shall offer a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Veda, viz. the evidence which radiates from itself, or its internal evi¬ 
dence, I may observe first, that this is a species of proof which can 
only be estimated by those who have made the Indian Scripture the 
object of careful study; and, second, that it must be judged by the 
reason and conscience of each individual student. This evidence may 
appear conclusive to men in a- certain stage of their national and per¬ 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Vedas with a hereditary veneration; whilst 
to persons in a different state of mental progress, and living under dif¬ 
ferent influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of learned 
150 See noto in p. 206, above. 
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and virtuous men who wore unable to see the force of this argument, 
and who consequently rejected the authority of the Veda.s., I allude, of 
course to Buddha and his followers. And we have oven found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the Upanishads, the Bhagavad Gita, and the Bhagavata 
Purina, while they attach the highest value to the divine knowledge con¬ 
veyed by the latest portions of the Veda, depreciate, if they do not actu¬ 
ally despise, thehymns and the ceremonial worship connected with them. 

In regard to the second argument, viz. that the Vedas must be of 
supernatural origin, and infallible authority, as they are not. known to 
have had any human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who ex¬ 
plained the annual inundations of the river Nile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he earned the discussion back into the Region of the unap- 
parent (e? a(j>ave<; tov fivdov avaveltcas ovk e^et eXeyp (pv). The same 
might be said of the Indian speculators, who argue that the Veda must 
have had a supernatural origin, because it was never observed to have 
had a human author like other books;—that by thus removing the 
negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to be observed (1) that, even 
if it were to be admitted that no human authors of the Vedas were 
remembered in later ages, this would prove nothing more than their 
antiquity, and that it would still be incumbent on their apologists to 
show that this circumstance necessarily involved their supernatural 
character; and (2) that, in point of fact, Indian tradition does point to 
certain rishis or bards as the authors of the Vedic hymns. It is time, 
indeed, as has been already noticed (p. 85), that these rishis are said to 
have only “seen” the hymns, which (it is alleged) were eternally pre- | 
existent, and that they werejiot their authors. But as tradition de- j 
dares that the hymns were uttered by such and such rishis, how is it l 
proved that the rishis to-whom they are ascribed, or those, whoever t 
■ they were, from whom they actually proceeded, were not uttering the 
mere productions of their own minds ? The whole character of these 
compositions, and the circumstances* under which, from internal evi- 
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denies, thby ajjpgar to have arisen, are in harmony withfthe supposition 
that they wefe nothing more than the natural expression of the per¬ 
sonal hopes and feelings of those ancient bards by whom they were 
first recited. Id these eongs the Aryan sages celebrated the praises of 
their ancestral gods (while at the same time they sought to conciliate 
theis goodwill by a variety of oblations supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire—health, wealth, long life, cattle, offspring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already quoted (from Colebrooke’s Misc. Essays i. 26), in the 
Second Volume, p. 206: Arthepsavah riskayo devatds chhandobhir abhya - 
dhuvan \ “The rishis desiring [various] objects, hastened to the gods 
with metrical prayers.” The Nirukta, vii. 1, quoted in the same place', 
says: Yat-kdmah rishir yasydm devatuyam arthapatyam ichhan stutim 
prayunhte tad-devatah sa mantro bhavati \ “ Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer.” And in the sequel 
of the same passage from the- Nirukta (vii. 3), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized: 

Parohsha-lcritdh pratyalisha-hntds cha mantrdh bhuyishthdh alpasah 
ddhydtmikdh | athdpi stutir eca bhavati na dstrvddah "Indrasya nu vtr- 
yuni pravocham” Hi yathd etasmin suhte | athupi dsir eva na stntih 
“ suchahshdh aham dkshibhydm bhuydsam suvarchdh mukhena susrut 
karnubhydm bhuydsam ” iti | tad etad bahulam adhvaryave ydjneshu cha 
mantreshu | athdpi kapathdbhisapau | "adya munya" ityddi. . . athdpi 
hasyachid bhavasya dchilchydsd \ "na mrityur asid” ityddi . . . | athdpi 
paridevand kasmdchchid bhdvdt \ “ sudevo adyaprapated andvrid ” ityddi | 
athdpi nindd-pra&amse | "Icevaldgho bhavati Icecalddl" ityddi | evarn 
ahsha-suhte dyata-nbndd cha Jcrishi-prasamsu cha 1 evam uchchdvachair 
abhiprdyair rishindm mantra-drishfayo bhavanti \ 

“[Of the four kinds of verses specified in the preceding section], 
(a) those which address a god as absent, (b) those which address him 
as present, and (c) those which address the worshippers as present 
and the god as absent, are the most numerous, while those (d) which 
refer to the speaker himself are fare. It happens also that a god is 
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praised without any blessing being invoked, as in the hymn (B..Y. i. 82). 
‘ I declare the heroic deeds of Indra,’ etc. Again, blessings are in¬ 
voked without any praise being offered, as in the words, ‘May I see weE 
with my eyes, be resplendent in my face, and hear weE with my ears.’ 
This frequently occurs in the Adhvaryava (Yajur) Yeda, and in the 
sacrificial formulae. Then again we find oaths and curses, as in .the 
words (R.Y. vii. 104, 15), ‘May I die to-day, if I am a Yatudhana,’ 
etc. (See Yol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (E.Y. x. 129, 2), ‘ Death 
was not then, nor immortality,’ etc. Then there is lamentation, arising 
out of a certain state of things, as in the verse (E.Y. x. 95, 14), ‘The 
beautiful god will disappear and never return,’ etc. Again, we have 
blame and praise, as in the words (R.V. x. 117, 6), ‘The man who eats 
alone, sins alone,’ etc. So, too, in the hymn to dice (E.V. x. 34, 13) 
there is a censure upon dice, and a commendation of agriculture. Thus 
the objects for which the hymns were seen by the rishis were very 
various.” 131 

It is to be observed, however, that although in this passage the 
author, Yaska, speaks of the various desires which the rishiB expressed 
in different hymns, he nevertheless adheres to the idea which was re¬ 
cognized in his age, and in which he doubtless participated, that the 
rishis “saw” the hymns. 

In the Yirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa: 182 Abhydse 

181 In Nirukta, iv. 6, allusion is made to a rishi Trita perceiving a particular hymn 
when he had been thrown into a well (Tritam kupc ’vahitam etat suktam prati 

162 ’A Paruchhepa is mentioned in the Taitfiriya Sanhita, ii. 5, 8, 3, as follows; 
Nrimedhas dm Paruchhepas dm brahmavddyam aradetam “ asmin darav Srdre 'gnim 
janayam yataro mu brahiiiyan ” iti \ Nrimcdho ‘bkyamdat sa dhttmam ajanayat | 
Paruchhepo ’bkyavadat so’gnim ajanayat | “ rishe” ity abravTd “yat samSuadvidva 
katha tvam agnim ajijmio naham” iti | “samidhmmmn cm ahum varmm veda” ity 
abravil \ “,yad ghrilmat padam atiudiyate sa asaiit varnds ‘ tam tvd samidbhir An - 
girah’ ityWm sdmidhmiishv eva taj jyatir jamyati" \ “Nrimedha and Paruchhepa 
had a discussion concerning sacred knowledge. They said, ‘Let us kindle fire 1 in this 
moist wood, in order to see which of us has most sacred knowledge.’ s Nrimedha pro¬ 
nounced (a text)hut produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Nrimedha said, 1 Rishi, since our knowledge is equal, how is it that 
thou hast generated fire, while 1 have not.’ Paruchhepa replied, • I know the lustre 
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bkuyd&Smi &iliaw rnamjantc yatkd “aho darsanlya oho darsanlya ” iti \ 
tat PtmtylwMaimya sllarn | Men consider that by repetition the sense 
is intensified,’ as in the words ‘ o beautiful, o beautiful.’ This is Paru- 
chhepa’s haijit.” 

In Kirukta, iii, II, the rishi Kutsa is mentioned as being thus de¬ 
scribed by the interpreter Aupamanyava: Rishili JTutso bhavati harttd 
stomdndm ity Avjpmmnyatah | “‘Kutsa is the name of a rishi, a maker 
of hymns,’ according to Aupamanyava.” 

So too the same work, x. 32, says of the rishiHh-anyastupa that “he 
declared this hymn ” ( Riranyastupah riskir idaih sultam procacha). 

I do not, as I have already intimated, adduce these passages of the 
Nirukta to show that the author regarded the hymns as the ordinary 
productions of the rishis’ own minds, for this would be at variance with 
the expression “ seeing,” which he applies to the mental act by which 
they were produced. It appears also from the terms in which he 
speaks of the-rishis in the passage (JVirukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than the inferior men of later 
ages. But it is clear from the instances I have adduced that Yaska 
recognizes the hymns as being applicable to the particular circum¬ 
stances in which the rishis were placed, and as being the bona fide ex¬ 
pression of their individual emotions and desires. (See also the pas¬ 
sages from the Nirukta, ii. 10 and 24, quoted in Yol. I. pp. 269 
and 338, which establish the same point.) But if this be true, the 
supposition that these hymns, i.e. hymns specifically suited to express 
the various feelings and wishes of all the different rishis, were eternally 
pre-existent, and were perceived by them at the precise conjunctures 
when they were required to give utterance to their several aims, is per¬ 
fectly gratuitous and unnecessary. It might be asserted with nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had existed from 
eternity. 183 

of the SamidheniB. The sentence which contains the word ghqrita (butter) forms then- 
lustre. "When any one repeats the words, “ We augment thee, o Angiras (Agni) with 
fuel and with butter,” he then generates that lustre in the Sumidhenis.' ” 

i®> A difficulty of the same nnturo ns that here urged, viz. that men and objocts 
which existed in time are mentioned in the Vedas which are yet said to bo oternnl, was 
felt by Jnimini, as we have already seen (pp. 77ff.). I recur to this 6ubjoct in p. 215. 
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In regard to the third argument for the authority of the "Vedas, viz. 
that they are eternal, because the words of which they .are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to be observed that 
it is rejected both by the Nyaya and Sankhya schools .* 81 And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Veda more than that of any other book. 
If the words of the Veda are eternal, so must those of the Bauddha 
books be eternal, and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical works must be as much 
proved by this argument as the divine origin of the Vedas, whose pre¬ 
tensions they reject and oppose. Or if the meaning is that the words 
of the Veda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Veda, it may suffice to 
say that they for the most part assume the point to be proved, viz. that 
the Veda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to be found in the reason¬ 
ing of the Nyaya and Sankhya aphorisms that the infallibility of the 
Vedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can be tested by experience, is always found to be effica- 
cacious; a premiss from which the conclusion is drawn that those other 
parts of the Veda, which relate to the unseen world, must be equally 
authoritative, as the authors of these different parts are the same per¬ 
sons. This argument cannot appear convincing to any but those who 
admit first, the invariable efficacy of all the formulas and prescriptions 

See, however, the comment on Brahma Sutra, i.3,30, regarding the perpetual recur¬ 
rence of the same things in successive creations from, and to, all eternity, which will 
bh quoted in the Appendix. 

■8* See Dr. Ballantyue’s remarks on this controversy, in pp. 186, 189,191, and 192 
of his u Christianity contrasted with Hindu Philosophy.” 
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impossible to peruse theVedic hymns without comingtetheiconciusiou 
that they also record a multitude of events, which the -writers believed 


to have been transacted by men on earth in former ageS. (Bee the pas¬ 
sages quoted from the Rig-veda in the Hirst and Second Volumes of this 


work, passim; those, for example, in Vol. I. pp. 162 if., 818 ff., 339 if., 
and Vol. II. p. 208.) ' / 


We shall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hymns of the Veda, if 
we enquire what opinion the rishis, by whom they were confessedly 
spoken, entertained of their own utterances; and this I propose to in- 
yestigate in the following chapter. : : 



CHAPTER II. 


THE EISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE YEDIC HYMNS. 

I ha ye already, shewn, in the preceding pages, as well as in the Second 
Volume of this work, that the hymns of the Eig-veda themselves sup¬ 
ply us with numerous data hy which we can judge of the circum¬ 
stances to which they owed their origin, and of the manner in which 
they were created. "We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of all those other influences, physical and moral, which 
prevailed at the period when they were composed, and acted upon 
the minds of their authors. (Vol. I. pp. 161 f., Vol. II. pp. 205 ff.; and 
above, pp. 211 f.) We find in them ideas, a language, a spirit, and a 
colouring totally different from those which characterize the religious 
writings of the Hindus of a later era. They frequently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived,—germs which in many cases were de¬ 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank And wild luxuriance of imagination. They afford us very dis¬ 
tinct indications of the locality in which they were composed (YoLXL 
Pp. 354-372) ; they shew us the Aryan tribes living in a state of war¬ 
fare with surrounding enemies (some of them, probably, alien in race 
and language), and gradually, as we may infer, forcing their way on¬ 
ward to the east and south (Vol. II, pp. 374 ff, 384 ff, 414 ff.); they 
supply us with numerous specimens of the particular sorts of prayers | 
viz. for protection and victory, which men so circumstanced would na¬ 
turally address to the gods whom they worshipped, as weE as of those 
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more common supplications which men in general offer up for the 
various blessings which constitute the sum of human welfare ; and they 
bring before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im¬ 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in.regarding 
them as the natural product and spontaneous representation of the 
ideas, feelings, and aspirations of the bards with whose names they are 
connected, or of other ancient authors, while the archaic forras of the 
dialect in which they are composed, and the references which are made 
to them, as pre-existent, in the liturgical works by which they are ex¬ 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. 

We can also, as I have shewn, discover from thp Yedic hymns them¬ 
selves, that some of them were newer and others older, that they were 
the works of many successive generations of poets, that their com¬ 
position ptobably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own minds, while in other passages they appear to ascribe to their own 
words a certain divine character, or attribute their composition to some 
supernatural assistance. (Yol. I. p. 4, and II. pp. 206 ff.,,219 ff.) 

I shall now proceed to adduce further proofs from the hymns of the 
Kig-veda in support of these last mentioned positions; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Volume. 

Seer. I .—Passages from, the Hymns of the Veda which distinguish 
between the Eishis as Ancient and Modern, 

The appellations or epithets applied by the,.authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
well as to their contemporaries who continued to conduct, the different 
rites of divine worship, are the following: rishi, kavi, medhavin, vipra, 
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vipaMiii, pcd!i0s, muni, etc. The riahis are defined in Bohtlingk and 
Roth’s Lesiconj.to be persons “who, whether singly or in chorus, either 
on their own ,behalf or on behalf of others, invoked the gods in artificial 
language, and in song;” and the word is said to denote especially “the 
priestly hards who made this art their profession.” The word havi 
means “wise,” or “a poet,” and has ordinarily the latter sense in 
mofiem Sanskrit. Vipra means “ wise”’and, in later Sanskrit, a “Brah¬ 
man ; ” mcdhamn means “ intelligent; ” vipa&chit and vedhas , “ wise ” 
or “learned.” Muni signifies in modern Sanskrit a “sage” or “devo¬ 
tee.” It is not much used in the Rig-voda, but occurs in viii. 17, 13 
(Yol. II. p. 897). 

The following passages from the Rig-veda either expressly distinguish 
between contemporary rishis and those of a more ancient date, or, at 
any rate, make reference to the one or the other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Yeda. It is an acknowledgment on the part of the rishis themselves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time; and it therefore refutes, by 
the testimony of the Yeda itself, the assertion of Jaimini (above, pp. 
77 ff.) that none but eternally pre-existing objects are mentioned in 
that book. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passages than might have appeared to be necessary, it has 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced from all parts of the Hymn-collection. 1 

R. Y. i. 1, 2. Agnili purvebliir rishibhir idyo nutanair uta \ sa devan 
eha vahhati | 

“ Agni, who is worthy to be celebrated by former, as well as modern 
rishis, will bring the gods hither.” 

The word purvebhih is explained by Sayana thus: Puratanair Bhrigv- 
angirah-prabhritibhir rishibhih | “By the ancient rishis, Bhrigu, An- 
giras,” etc.; and nutmiaih is interpreted by idanintanair asmubhir api, 
“by us of the present day also.” See also Nirukta, vii. 16. 

1 I have to acknowledge Ike assistance kindly rendered to me by Prof. Aufrecht 
in the revision of my translation of the passages quoted in this and the following 
sections. As, however, the texts are mostly quite clear in so far as regards the points 
which they are adduced to prove, any inaccuracies with which I may be chargeable 
in other respects are of comparatively little importance. 
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i. 45, 3. Priyamedha-vad Atri-vaj latavedo Virnpa-vaf ] Angiras-vad, 
mahi-vrata PrasJcanvasya srudhi havdm | 4. Mahi-lceiavteh utaya Priya - 
meihalj, ahushata | 

“ 0 (god) of great power, listen toAke inyoeation of Praskanva, as 
thou didst listen to Priyamedha, Atri, Yirupa, and Angiras. 4. The 
Priyamedhas, skilled in singing praises, hare invoked thee.” 

Here Praskay va is referred topin verse 3, as alive, whilst Priyamedha, 
Atri, Yirupa, and Angiras belong to the past. In verse 4 the descend¬ 
ants of Priyamedha are however alluded to*as existing. The three 
other names are also, no doubt, those of families. In R.Y. iii. 53, 7, 
(see Yol. I. p. 341) the Yiriipas appear to he referred to; while in viii. 
64, 6 (which will be quoted below), a Yirupa is addressed. In v. 22, 4, 
the Atris are spoken of. ' 

i. 48, 14. Te chid hi tvam rishayaJi purve Maye jnhure ityadi | 

“ The former rishis who invoked thee for succour,” etc. 
i. 80, 16. Tain Atharva Manuskpita Dadhyan dlriyam atnata | tas- 
min brahmanipurvatha Indrc ukthS samagmata ityadi | 

“In the ceremony [or hymn] which Atharvan, or our father Hanu, 
or Dadhyanch performed, the prayers and praises were, as of old, con¬ 
gregated in that Indra,” etc. 

i. 118, 3 (repeated in iii. 58, 3). Ahur viprasah Ahind parajah | 

“ 0 Alvins, the ancient sages say,” etc. 

i. 131, 6. A me asya vedlrno naviyaso manma brudhi navlyasah | 

“ Hear the hymn of me this modem sage, of this modern [sage].” 
i. 139, 9. La&hyanhdniejamtshampurvoAngirahPriyamedhahEanvo 
Atrir Manur vidur ityadi j 

“The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and 
Hanu know my birth.” 

i. 175, 6. Tithd pvrvebhyo jaritribkyah Indra mayah iva apo na tri- 
shyate babhulha | Tam aim tva nividmn johavlmi ityadi | 

“Indra, as thou hast been like a joy to former worshippers who 
praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn,” etc. 

iv. 20, 5. Vi yo rarapbe rishibhir mvebhir 'Vriklw na pahvah srinyo 
na jetd | mwyo na yosham abfa manyamano achha mvahm punthuiam 
Indram \ 

“ Like a man desiring a woman, I call hither that Indra, invoked by 
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many, wlit!,. like & ripe tree, like a conqueror expert in arms, 2 has 
keen eelehrateihfef reoent rishis.” ' 

iv. SO, I. Tam pratndsah risliayo didhyanah puro viprah dadhire 
ttmdr&gihvitfto) 

“ The ancient rishis, resplendent and sage, have placed in front of 
them [Brihaspati] with gladdening tongue.” 

y. 42, Gi .... Na te puna Maghavieh'fia aparaso na vlryaih nutanali 
haithana Spa j *“ 

“ Neither the ancients 1 nor later men, nor any.modem man, has at¬ 
tained to [conceived] thy prowess, o Maghavan.” 

x. 54, 3. JTe u mi te mahimanalj, samasya asmat purve risliayo antam 
apuh | yad mataram ahapitaraih elia salcam ajanayathds tanvah svuyah \ 
“Who.among'the rishis who were before us have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven).” 

vi. 19, 4. Tatha chit purvejaritarah dsur anedyuh anavadyah arislitah \ 
“ As [Indra’s] former worshippers were, [may we be] blameless, 
irreproachable, and unharmed.” 

vi. 21, 5. Ida hi te vevisliatah purujali pratndsah asuh pnrulfit sahhd- 
yah> | Te madhyamasah uta nutanasah utdvamasya pnruhuta bodhi | 
“Bor now,, o energetic god, men are thy worshippers, as the ancients 
bom of old and the men of the middle and later ages have been thy 
friends. And, o much-invoked, think of the most recent of all.” 3 
vi. 21,1. 8a tu b-udhiIndra nutanasya Irahmanyato tlra karudhdyah \ 
“ Heroic Indra, supporting the poet, listen to the modern [bard] who 
wishes to celebrate thee.” 

vi. 22, 2. Tam v, nah pUrve pitaro navayvdh sapta viprusah ablii vaja- 
yantah itySdi \ 

“ To Him (Indra) our ancient fathers, the seven Navagva sages, de¬ 
siring food, (resorted) with their hymns,’.’ etc. 

vi. 50, 15. Eva napato mama tasya dlnbhir Bharadvdjuh abhyarchanti 
arkaih | 

“ Thus do the Bharadvajas my grandsons adore thee with (my ?) 
hymns and praises.” 

2 Prof. Aufrecht thinks srint/o najeta may perhaps mean, “ like a winner of sickles 
(as a prize)." 

3 This vtao is translated in Bonfoy’s Glossary to the Suma-veda, p. 7G, col. i. 
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vii. 18, 1. Tve ha yat pitarak chid nah Ind/i’avi&uti&mtt Jm'itUro (imi- 
vann ityudi \ 

“ Since, in thee, o Indra, even our fathers, thy worshippers;; obtained 
all riches,” etc. 

vii. 29, 4. UZo gha te purushydh ■id asan yesham panesMm edrinor 
rishinam | adka aham tva Maghavan johavlmi tvam nah Indra, asipramia- 
iihpileva \ 

“Even they were of mortal birth,—those former rishis whom thou 
didst hear. I invoke thee again and again, o Maghavan; thou art to 
us wise as a father.” 

vii. 53, I. Te chid hi purve leewayo grinantah pim main dadhire 

devaputre | 

“The ancient poets, celebrating their praises, have placed in the 
front these two great [beings, heaven and earth] of whom the gods are 
the children.” t 

vii. 76, 4. Te id devdnum sadhamadah asann rit&vSnah leeway ah pur- 
■vyasah \ gulham jyotih pitaro anvavindatf satya-mantrah ajamtyann 
■ushasam | 

“They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light; with true hymns they 
caused the dawn to arise.” 

vii. 91, 1. Kurid anga namasd ye vridhusah pura devah anmaiydsah 
asan | te Yayave Manave ludhitaya avasayann 4 ushasaih suryena | 

“ Certainly those gods who were formerly magnified [or grew) by 
worship were altogether' blameless. They lighted up the dawn and 
the sun to Yayu (Ayu?) and the afflicted Manu.” (See Yol. I. p. 172.) 

viii. 36, 7. S'yavdsvasya snnvatas tathd srinu yathd asrinor Atreh 
karmdni hrinvatah j 

“ Listen to S'yavasva pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated Sacred rites.” 5 

is. 96, 11. Tvaya hi nah pitarah Soma pane lcarmdni chaleruh pava- 
mdna dhlrdh | 

“ For through thee, o pure Soma, our wise forefathers of old per¬ 
formed their sacred rites.” 

4 See Benfey’s Glossary to Sama-veda, under tho word ms 2. 

6 Compare viii. 35, 19; and viii. 37, 7. 
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ix, 110, 7. %£ Smna.prathamah vrikta-varhisho make vdjdya sravase 

dhiymi | c 

“ The'former [priests] haring strewed the sacred grass, offered up a 
hymn to thee, o Soma, for great strength and food.” 

x. 14, 16 (:=A.V. xviii. 2, 2). Idarn namah, rishtbhyah punajebhyah 
pathihridbhyah | 

“ This reverence to the rishis, bom of old, the ancients, who showed 
us the road.” (This verse may also be employed to prove that at the 
end of the Vedic period the rishis had become objects of veneration.) 

x. 66, 14. Vamhthasah pitrivad vdcham akrata devan ildnuh ruhi- 
vad | ityadi j 

“ The Vasishthas, like the forefathers, like the rishis, have uttered 
their voice,- worshipping the gods.” 

x. 67, 1—will be'quoted in a following section. 

x. 96, 5. Tvam aharyathdh upastutah purvebhir Indra harikesa yaj- 
vabhih j 

“ Indra, with golden hair, thou didst rejoice, when lauded by the 
ancient priests.” 

x. 98, 9. Tvam, purve rishayo girbhir uyan tvum adhvaresliu puruhuta 

“ To thee the former rishis resorted with their hymns; to thee, thou 
much invoked, all men [resorted] at the sacrifices.” 

Vajasaneyi Sanhita, xviii. 52. Imau tepakshdv ajarau patairinau ya- 
bhydm rakshamsi apakaiiisi Ague \ tubhyam patema sulcritum u lokam 
yaira rishayo jagnmh prathamajdh pnrdndh \ • 

“ But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Rgkshases,—with them let us ascend to the world of the 
righteous, whither the earliest-born ancient rishis have gone.” (This 
verse is quoted in the Satapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on R.Y. i. 2, were 
' Bhj-igu, Angiras, and others whom he does not name. In another place 
we find Atharvan, Manu, Dadhyanch, and others mentioned. I will 
not here enter into any particulars regarding these ancient sages. Bor 
some texts relating to Bhrigu, I may refer to the First Volume of this 
' work, pp. 443 ff.; and various passages relating to Manu will bo found 
in the same volume pp. 162 ff., and in pp. 324-332 of the Second 
Volume. In regard to Atharvan, as well as Angiras, Professor Gold- 



224 THE RISHIS, AND THEIR OPINIONS IN EEGfAitf), 


stiicker’s Sanskrit and English Dictionary, and in regard to the same 
personages and Dadhyanch, the Sanskrit and German. Lexicon of Boeht- 
lifigk and Both, may be consulted. 

Sect. II. —Passages from ihe Veda in which a distinction is do-awn 
hetween the older and the more recent hymns. 

Erom the passages which I propose to bring forward in the present 
section, it will be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi¬ 
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine'its age relatively to that of other 
hymns in the collection, for this epithet ,-of new is, as we shall see, 
applied to numerous compositions throughout the Yeda; and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur¬ 
rounded. When, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of . the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur¬ 
nished by their dialect, style, metre, ideas, and general contents; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Eig-veda. 

The hymns, praises, or prayers uttered by the rishis are called by a 
great variety of names, such as rich, saman. yagush. brahman, arlca, 
uktha, mantra, manman, mati, manishu, smnati, dhi, dhiti, dhishana, 
stoma, stud, sushtuti, praiasti, iamsa, gw, each, vachas, nitha, nivid, etc. 

E.Y. i. 12, 11. Sa nah stavanah abliara gayatrena naviyasa I rayifii 
nravatim isham | 

“Glorified by our newest 6 hymn, do thou bring to us wealth and 
food with progeny.” (Sayan'a - explains mffiyas'd. by purvahair apy 
asampaditena gayatrena | “A hymn n'ot fonfie'd-V en By former rishis.”) 

6 Compare Psalms, 33, 3 j 40, 3; 96, 1; 98, 1; 144/' 9; 149, 1; and Isaiah, 42, 10, 



’ ,®0 TEE ORIGIN OF THE YEDIC HYMNS. 225 

i. 27, 4. J&tim <8 site tvam asmakam sanifrt gdyatram navydmsam | 
Ague dmshu gruwchali \ 

“ Agn*; thou. hast announced [or do thou announce] among the gods 
this our offering, our newest hymn.” 

i. 60, 8. Tafii navyasi hridah a jayamdnam asmat suMrtiir madhu- 
jihvani aiySJl | yam ritvijo vrijane manushasah prayasvantah dyavo jija- 
nanta | 

“ May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend¬ 
ants of Manu, offering oblations, have generated in the ceremonial.” 
(Seeiii. 89, l,.in next page, and i. 171, 2 and ii. 35, 2, which will be 
quoted further on in the next section). 

i. 89, 3. Tan purvaya nivida humdhe vayam Bhagam Mitram Aditiih 
Ddkslwm Asridham ity&di | 

“We invoke with an ancient hymn Bhaga, Mitra, Aditi, Daksha, 
Asridh [or the friendly],” etc. ( Purvakalmaya \ mtyaya \ nivida | 
vetidtmikayd vdeha \ “ With an ancient—eternal, hymn—a Yedic 
text.”—Sayana.) 

i. 96, 2. 8a purvaya nivida Jcmyatd Ay or imdh prajdh ajanayad ma- 
ndnam | 

“ Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men.” 1 

i. 130, 10. Sa no navyebhir vrisha-harmann ukthais purani darttah 
payiibldh pahi sagmaih | 

“ Through our new hymns, do thou, vigorous in action, destroyer of 
cities, sustain us with invigorating blessings.” 

i. 143, 1. Bra tavyasim navyasim dhitim Agnaye vdcho matim sahasah 
sunme bharo j 

• “ I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice ( vdchah ).” 

ii. 17, 1. Tad asmai navyam Angiras-vad arcliata ityddi | 

“Utter to him [Indra] that new [hymn] like Angiras.” (“New, 
i.e. never before seen among .other people ” anyeshv adrishfa-purvam— 
Sayana.) 

ii. 18, 3. Hivn mi ham rathe Indrasya yojam dyai euhtena vaclmd 
navona | mo shu tvam atra halirno hi pipra/i ni riraman yajamdndso anyc | 

7 Sco die AitareyaBrfdimnfta,p. 148 of Prof. Haug'a translation; andVol. I.p. 180. 

16 
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“ With this new and well-expressed hymn I have yoked® the^stcods 
in Indra’s car, in order that he may come hither. Let not.the other 
wise sacrificcrs, who are numerous, stop thee (from coming to,me).” 

ii. 24, 1. Sa imam aviddhi prabhritim yah Uishe | aya vii7iema, : pa- 
vayd. mahd giru | 

“ Do thou who rulest l'eceive this, our offering [of praise] s let.ns 
worship tliee with this new and grand song.” 

iii. 1, 20. Etd te Ague janimd sandni pra purvyaya im.tand.ni vochmn | 

“ These ancient [and these] new productions I have uttered to thee, 

Agni, who art ancient.” (Comp. P.V. viii. 84, 5, in the nest section.) 

iii. 32, 13. Yah stomelhir vavridhe purvyebhir yo madhyamebhir ufa 
nutanebhih | 

“ [Indra] who has grown through (or been magnified by) ancient, 
intermediate, and modem hymns.” 

iii. 39, 1. Indram matir hridah d vachyamana achha patim stoma- 
tashtd jiydti \ d jagrivir vidathe sasyamuna Indra yat te j&yate viddhi 
tasya | 2. Dinas chid a purvyajayamand ri jagrivir vidathe sasyamdna \ 
bhadra vastruni arjuna vasdna sd iyam asms sanaja piirya dMh j 

“ 1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when ehaunted at the sacrifice: be cogniz¬ 
ant, Indra, of this [praise] which is produced for thee. 2. Produced 
even before the daylight, vigilant, ehaunted at the sacrifice,, clothed in 
beautiful and radiant garments,—this is our ancient ancestral hymn.” 
{Pttrya is rendered by Sayana as pitri-hramagata, “ received by suc¬ 
cession from our fathers.”) 

iii. 62, 7. Iyam te Pushann dghrine sushfutir deva navyasi | asmalhis 
tubbyaih iasyate | 

“Divine and glowing Pushan, this new laudation is recited by us 
tc thee.” 

v. 42, 13. Pra su make susaranaya medkam giram bhare navyaslm 
jdyamdnam | 

“I present to the mighty protector a mental production, a new ut¬ 
terance [now] springing up.” 

8 Compare the expressions vaclio-yuja hart, ‘.‘brown horses yoked by the hymn 
(R.V. viii. 45, 39 ; viii. 87, 9); brahma-yttj, “yoked by prayer” (i. 177, 2; iii. 35, 
4 ; viii. X, 24 ; viii. 2, 27; viii. 17, 2); and mano-yuj, “ yoked by the mind, or will ”. 
(i. 14, 6; i. 51, 10; iv. 48, 4; v. 76, 6; viii. 5, 2). 
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. ’ v. 55, 8. Tat pdrvyam Marwto yach cha nutanam yad udyaie Yustwo 
ijdcli oka iasyate ) vUvasya tasya bhavatha navedasah | 

“Be fcognizant of all that is ancient, Maruts, and of all that is 
modem, of all that is spoken, Yasus, and of all that is recited.” 

vi. 17, 13. Suvirarn tvd svayudham suvajram d brahma navy am 

rnase vworitydt \ 

“ May the new prayer impel thee, the heroic, well-accoutred, the 
loud-thundering, to succour us.” (“ New, i.e. never made before br¬ 
others : prayer, i.e. the hymn made by us” Nutanam anyair ahrita- 
purvam | brahma asmdbhih kritam stotram —Sayana.) 

vi. 22, 7. Tam vo dhiya navyasyd savishtham pratnam pratna-vai 
paritafhsayadhyai | 

“I seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn.” 

vi. 34, 1. Sam cha tve jagmur girah Indra purvlr vi cha trad yanti 
viblwo manuhak \ purd nunam cha stutayah rislnndm paspridhrc Indrc 
adhi uhtharkah | 

“ Many songs, Indra, are collected in thee; numerous thoughts issue 
forth from thee; both before and now the praises, texts and hymns oi 
rishis have hastened emulously to Indra.” 

vi. 44, 13. Yah purvydbhir uta nutandbhir glrbhir vurridhe grinatam 
rishinam \ 

“He (Indra) who grew through the ancient and modern hymns of 
lauding rishis.” (See R.V. iii. 32, 13, above p. 223.) 

vi. 48, 11. A sakhayak subardugMm dhemtm ajadhram npa navyasu 
vachdh | 6 

“Friends, drive hither the milch cow with a new hymn.” 

vi. 49, 1. Stufhe janam suvratam navyaslbhir glrbhir JTitrararunfi 
sumnayanta | 

“ With new praises I celebrate the righteous race, with Mitra and 
Yaruna, the beneficent.” (“The well-acting race, it. the divine rare, 
the company of the gods,” suharmunaih janam dainjaiit janam dma- 
eangham— Skyana.) 

vi. 50, 6. Abhi tyaih viram girvanaeam archa ladram brahmaud jart- 
tar rnvena \ 

“Sing, o worshipper, with a new hymn, to the heroic India, who 
delights in praise.” 

0 Compare the words m Agne navyaed mchtu tanushu saiknatn esham, viii. 39, 2. 
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vi. 62, 4. Tu navyaso jaramdnasya manma wpa bhusJiato yttytyWilQr 
sapti ityu.it i ,). la valgii dasrri purusdkatamd pratnd navyaZd ‘VacJittsCi 

“ 4. These (Asvins), with yoked horses, approach the hymn of their 

new worshipper.5. T adore with a new hymn these brilliant, 

strong, most mighty, and ancient (gods).” 

vii. 35, 14, will be quoted in the next section. 

vii. 53, 2. Pra piirvaje pitaru. navyasibhir glrbhih krinv.dhvar/l sadane 
ritasya ityddi | 

“In the place of sacrifice propitiate with new hymns the. ancient, 
the parents ” (t e. Heaven and Earth), etc. 

vii. 56, 23. JJhuri chakra Marutah pitrydni ukthdni yd vah sasyante 
pur a chit | 

“ Te have done great things, o Maruts, when our fathers’ hymns 
were recited of old in your honour.” 

vii. 59, 4. abhi vah dvartt sumatir navlyasl 10 tuyam ydta pipl- 

shavah | „ 

“May the new hymn turn you hither; come quickly, desirous 

vii. 61,6. Pra vdm manmdni riehase navdni kritdrd brahma 

jujushmn imdni \ 

“ May the new hymns made to praise you, may these prayers gra¬ 
tify you.” 

vii. 93, 1. S’urhim mi stomam nava-jdtam adya Indrdgni Trittra-hand 
jnshetham | nbhd hi rain suhavd johavlmi ityddi | 

“Indra and Agni, slayers of Vrittra, receive with favour the-pure 
hymn newly produced to-day. For again and again do I invoke you 
who lend a willing ear,” etc. 

viii. 5, 24. TabJdr dyatam utibhir navyaslbhih suiastibhih yad vdm 
vrishanvasu hive | 

“ Come with those same succours, since I invoke you, bountiful 
[ deities], with new praises.” (The epithet navyaslbhih in this text 
might possibly be construed with the word utibhih, “ aids. y ) 

viii. 6, 11. Almm pratnena mamnanu girah sumbhami Kanva-vat | 
yena Indrah iushniam id dadhe | 

^ 10 The same words, sumatir naviyasi. occur in viii. 92, 9, whore they may not have • 





ORIGIN 


Zanvai vkthtm vamihnh | 

“TheKan™ with their praise have augmented this ancient hymn, 
replenished with sweet butter.” 

viii. 12, 10. Ijarn te ritviyavati ftlntir eti naclyim uiparyantt ityadi | 
"This new and solemn hymn advances to honour thee,” etc. 
viii. 20, 19. Yumh u m mmththuya vrishmb pilmkan Mi Soiiart 
gira | gdya ityadi \ 

and brilliant (gods). 

viii. 23, 14. S'rushti Agne navasya me elonmya vira vispate vi mu- 
yinas lapusha rakshaso daha \ 

u Heroic Agni, lord of the people, on hearing my new hymn, bum 
up with thy heat the deluding Rakshases.” 

“ I have celebrated at the same time with a new hymn, these two 
sage and mighty [princes], strong, swift, and carrying whips.” 

viii. 39, 6. Agnir veda marildnam apichyam .... Agnir dvara vyxir- 

11 Agni kuows tho secrets of mortals .... Agni, invoked by a new 
[hymn], opens the doors.” 

viii. 40, 12. Eva Indrugnibhyam pitri-vad naviyo Mundhulri - vad 
Angiras-vad avuchi ityadi \ 

manner of our fathers, and of Hundhatri, and of Augiras.” 

kasya prastmtibhir yah sindkunam upa udaye *apta-$vasd sa madhyamah \ 
“ [Worship] him (Varuija) continually with a song, with the hymns of 
the fathers, 11 and with the praises of Nabhaka. I£o who dwells at the 
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birth-place of the streams, the lord of the seven sisters, &DJtleS'ifo4he 
centre.” (This verse is quoted in the Nirukta x. 6. NabhaLa iff gaid 
by Yaska to have been a rishi (rishir Ndbhiiko babhuva). A translation 
of the passage is given in Itoth’s Illustrations of the Mr. p. 135, where’ 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which Nabliaka (the ancestor of Nabhaka) is mentioned thus: 
(verse 4) Abhyarcha JYabhaba-vad Indragni yajasa gird .... (verse 5) 
Fra brahndni Nabhuha-rad Indrugntbhy&m irajyata \ “ Worship Indra 
and Agni with sacrifice and hymn, like Nabhaka .... Like Kabhaka, 
direct your prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Mr. v. 27 (R.V. viii. 58, 12) where the seven 
rivers are mentioned. See his Illustrations of Mr. pp. 70, 71. 

viii. 44, 12. Agnihpralnena manmand sumbhdnas tanvaih svdm htmih 
viprena vavridhe | 

“The wise Agni, illuminating his own body at [the sound of] the 
sage and ancient hymn, has become augmented.” 

viii. 55, 11. Vayath glia te apurryd I idm brahmani vrittrahan | 
purutamdsah puruhuta vajrivo bhritim na pra bharamasi \ 

“Indra, slayer of Yrittra, thunderer, invoked of many, we [thy] 
numerous [worshippers] bring to thee, as thy .hire, hymns which never 
before existed.” 

viii. 63, 7, 8. Iyaih te mvyasi. matir Agne adJiyyi asmad a mrndra 
sujata sukrato amura dasma atithe | sd te Agne Santamd ehmishthd bha- 
vatn priyd tayd vardhasva mshtutah \ 

“ 0 Agni, joyful, well-born, strong, unerring, and wondrous guest, 
this new hymn has been offered to (or, made for) thee by us; may 
it be dear to thee, agreeable and pleasant: lauded by it, do thou 
increase.” 

viii. 65, 5,6. Indram glrbhir havamahe | Indram, pratnma man- 

mana marutvantam havumahe ityddi \ 12. (=S.V. ii. 340.) Vacham ash- 
t.dpadim aham nam-sraktim rita-sprisam \ Indrat pari tanvam mame \ 

“ 5. We invoke Indra with songs; we invoke Indra, attended by 
the Haruts, with an ancient hymn. ... 12. I compose for the sake of 

in which men are praised,” and pitr~n7im eha manmabhifi, as hymns “ in which the 
fathers are reverenced” (pitaro path slot) air mmyante te mamianas fair ityadi). 
See Prof. Max Muller’s translation of this hymn in the Journal of Roy. As. Soc. for 
1866, pp. 449 and 458. 
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Paying homage to thee in a new hymn, may we, o inctet, tSv/jltdCtltC 
auspiciously.” • ' ■ • .-**&*» 


Sect. III.— Passages of the Rig-veda, in which the rishis “Sssirlbe' 
themselves as the composers of the hymns . ■ ■ 

In this section I propose to quote, first of ail, those passages in 
which the rishis distinctly speak of themselves as the author's of the 
hymns, and express no consciousness whatever of deriving, 'assistance 
or inspiration from any supernatural source. I shall then adduce some 
further texts- in which, though nothing is directly stated regarding the 
composition of the hymns, there is at the same time nothing which 
would lead the reader to imagine that the rishis looked upon them as 
anything else than the offspring of their own minds. ’ 

I shall arrange the quotations in which the rishis distinctly claim 
the authorship, according to the particular verb which is employed to 
express this idea. These verbs are (1) hr,, “to make,” (2) tahsh{— 
the Greek TwraLvopai ), “to fabricate,” and (3) fan, “to beget, gene¬ 
rate, or produce,” with others which are less, .explicit. 

I. I adduce first the passages in which (1) the verb hri, “to make,” 
is applied to the composition of the hymns. (Compare R.V. vii. 61, 6> 
already quoted in the last section.) 

It.V. i. 20, 1. Ayam devuya janmane stoma vipreWar asaya n | cthari 
ratna-dh&tamah | ' 

“ This hymn, conferring wealth, has been made to the divine r&ee, 
by the sages, with their mouth [or in presence of the gods].” . 

i. 31, 18. Etena Agne Irahmana vavridhasva takti va yat te chahrima 
vidu va | 

“ Grow, o Agni, by this prayer which we have made to thee accord¬ 
ing to our power, or our knowledge.” 

i. 47, 2. Kanvaso vam brahma lerinvanti adJivare teshaih m 

sr/nutam havaire | t 

“ The Kanvas make a prayer to you: hear well their invocation.” 
i. 61, 16. Eva te hariyojana suvrikti Indra IrahndniGomndsah ahran \ 
“Thus, o Indra, yoker of steeds, have the Gotamas made hymns for 
thee efficaciously.” 


A^See the note on vi. 


1, below. 
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vii. 35, 14. Adityah Eudrilh Vasavo jushanta (the AthlX”*M%do'ih:!3 
jushantfi.m ) idam brahma Ir ja mm na hjali I srinvanki noMtffjtff’fffmT- 
thivdso gojatah ityadi | •» ’* 

“The. Adilyas, Ilmiras, and Vasus receive ■with pleasure this'new 
prayer which is being made. May the gods of the air, the earth, and 
the sky hear us.” 

vii. 37, 4. Vayarii mi te dahiimsah syama brahma krimantalt, ityuM \ 
“ Let us offer oblations to thee, making prayers,” etc. 

vii. 97, 9. Iyam vam Brahmanaspate suvriktir brahma Indraya mjrine 
akdri | 

“ Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the thunderer.” 

viii. 51,4. Ay aid krinavama te Indra brahnani varddhana ityadi j 
“ Come, Indra, let us make prayers, which magnify thee,” etc. 

viii. 79, 3. Brahma te Indra girvanah kriyante anatidblmta. | ima 
jmhasva haryasva yojand ya te amanmahi \ 

“Unequalled prayers ore made for thee,-Indra, who lovest hymns. 
Receive favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke thy horses.” 

x. 54, 6. Adha priyam susham Indraya manma brahmahrito 13 

Vrihadukthad avachi 1 

“ . . An acceptable and powerful hymn has been uttered to Indra 
by Vrihaduktha, maker of prayers.” 16 :. 

x. 101, 2. Mandra krinudhvam dhiyah a. tanudhvam navam aritra- 
para.mm krinudhvam | 

“Make pleasant (hymns), prepare prayers, make a ship propelled by 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of “making supplications,” etc., in which case it of course means 
to offer up, rather than to compose. But this cannot be the case in such 
passages as R.Y. iv. 16, 20 (p. 233), where the rishi speaks of making 

15 Compare rishayo mmtrakrito mantshinah in Taittiriya Brahmana, ii. 8, 8, 6 ; 
and R.Y. is. 114, 2 : Mishe mantra-kritam stomaih Kasyapodvardhaymn girah | somam 
namasya rajanam yo jajne vlrudham patili \ “ Rishi Kasyapa, augmenting thy words 
with the praises of the makers of hymns, reverence King Soma, who was horn the lord 
of plants.” 

16 Prof. Haug thinks the word brahma-kpt here refers to hymns, and mentions 
other passages in which it occurs: see p. 12 of the Dissertation above referred to. 






the hymn as (he Bhrigus raa<le a chariot. 17 And such an interpretation 
would be altogether inadmissible in tlie case of the texts which I next 


applied to the composition of the hymns. 

i v 62, IS. Sanayate Gotamah, Indra nnvyam ufafahad brahma hariyo - 
jamya ityaii | 

“ Nodlias, descendant of Gotnina, fashioned this new hymn for [thee], 
Indra, who art of old, und who yokest thy steeds,” etc. 

i. 130, 6. Imam to vacham vasuyantah tlyavo ratham na dhlrah sra- 
p&h atahhishuh sumnCiya (mm alakshishuh 1 

“Desiring wealth, men have fashioned for thee this hymn, as a ekil- 

fashioned'; thee to (confer") happiness.” 

i. in, 2. E*ka w* *tom Marnto mmmvan hrida tashto matrnu. 
dhayi deviih l 

“This reverential hymn, o divine Ifaruts, fashioned by the heart, 

lost words mean, ‘let it he received by you with a favourable mind’].” 

ii. 19, 8. Eva U GriUamaddh iiJro rnanma aeasymo na taynnum 

“Thus, o hero, have the Gfitsamadas, desiring succour, fashioned 
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“O mighty Tudrn, regard with favour the prayers 
the new [prayers J which wo have made for theo. DcsirertS'tif%^Hlfe, 
I have fairilull'd them like beautiful well-fashioned gnkfflElltS,'c~ 0 
skilful workman [constructs] a car.” (Compare B..Y. Hi. 05,2j abbi’O, 

p. 221'..) ' 

v. 73, 10. /ina brahmuni vardhanu Asvibhyuih milA', ianlmnd . j yd 
taJcubihiui ittih'in iva.arochdma brihad natnah | 

“ May these magnifying prayers which we have fashioned, like ears, 
be pleasing to the Asvins: we have uttered great adoration/’ 

vi. 32, 1 (—-S. V. i. 322). ApS.n i/d purutamani am-ai make rlrdya 

tavase iurdya \ nr apt me _ cajrine santamdni vackdmci_ Gsd 13 sthmirGya 
talcsham | • • 

“To this great hero, vigorous, energetic, the adorable, unshaken 
thunderer, I have with my mouth fabricated copious and pleasing 
prayers, which have never before existed.” 

vi. 16, 47. A. ic Ague richd havir hrida tashfam bkaramasi | 

“ In this verse, Agni, we bring to thee an oblation fabricated by the 
heart.” (Comp. B.Y. iii. 39, 1, in p. 226.) 

vii. 7, 6. Me dyumnebhir visvam atiranta mantrmn ye va arafh naryah 
atahhan \ 

“ These manly (Vasishthas), who have skilfully fabricated the hymn, 
have by their energy accomplished all things (?).” 

vii. 64, 4. To ram garttam manasa tafa/wd etam urddhvam. dhltitn 
hrimvad dharayach cha | 

“ May he who with his mind fashioned for you (Mitra and Yaruna) 
this car, make and sustain the lofty hymn.” (The same expression 
urddhva dhztih occurs in It.V. i. 119, 2.) 

viii. 6, 33. Uia.brahmanyd vayam tubhyam pravriddka vajrivo viprdh 
atahshma fivase | 

“ 0 mighty thunderer, we, who are sage, have fabricated prayers for 
thee, that we may live.” 

x. 39, 14. Etam earn stomam Airindv akarma. atakshama Bhrigavo na 
ratham.\ ni amrikshSma yoshandm na maryye nityaffi m sunum tanayadi 
dadhanah | 

“ This hymn, Asvins, we have made for you; we have fabricated it 

!s On the sense of asa see Prof. Muller's article in the Journal of Eoy. As. Soc. for 
1867, p. 232 f.; and Bohtlingk and Roth’s Lexicon, s.v. 
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vii. 26, 1. Na someth Indram asuto mamada na abralmi&nmfflfi&tyvMih 
sulusah | tasmui nktham janaye yaj jujoshad nrivad mdiyalt, 'Mfififfietd 
yathii. nah \ '-*■■■■■• 

“The soma exhilarates not Indra unless it be poured nut; nox*do 
libations [gratify] Maghavan when offered without a prayer. To hint I 
generate a hymn such as may please him, that, after the manner of men, 
he may hear our new [production].” 

vii. 31,11. Suvriktini Indraya brahma janayania viprali | 

“ The sages generated an efficacious .production and a prayer for 
Indra.” 

vii. 94, 1, 2 (=S.V. ii. 266). lyarn •vain asya mmvmmalj, Indragni 
purvya-stutir abhrad vfishfir tea ajani \ srinutam jarritwr haaam ity&d/i ) 

“This excellent praise has been generated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the invocation of your encomiast.” (Benfey thinks manman, “ spirit,” 
is to be understood of Soma, whose hymn, i.e. the sound of his drop¬ 
ping, resembles the falling of rain. The scholiast of the S.V. makes 
manman = stotri, “ worshipper ”.) 

viii. 43, 2. Asmai te pratiharyate Jatavedo vicharshane Agne jmiaini 
sushtutim | 

“ Wise Agni Jatavedas, I generate a hymn for thee, who receivest it 
with favour.” 

• viii. 77, 4. A tea ayam arkah utaye vavarttatiyafh Ootamak atjljanan | 

“This hymn which the Gotamas have generated, incites thee to 
succour us.” 

viii. 84, 4, 5. S'rudhi havaih Tiraschyah Indra yas tva saparyati 
suviryasya gomato rdyah purdhi mahan asi \ Indra yas te nmiyasWi 
giram mandram ajljanat chikitvin-manasam dhiyarn pratnam ritasya 
pipyushim \ 

“ Hear, Indra, the invocation of Tiraschl, thy worshipper; replenish 
him with we’aith in strong men and in cattle, for thou art great. Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
full of sacred truth.” 

(These verses occur also in the Sama-veda ii. 233, 234, and are 
translated by Professor Benfey, at pp. 230 and’250 of his edition. 
The hymn referred to in this passage is apparently designated as both 
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“ Our father hath diseoyered [or invented] this greaty^tSn-Jit' fed 
hymn, bom of sacred truth; Ayasya, friend of all mtsis,' 

Indra, lias generated the fourth song of praise.” (In life Lctricen/4feMIl ! 
gives Ayasya as a proper name; but says it may also lie an efijectlViS 
■with the sense of “unwearied.”) 

x. 91, 14. Kihlla-pe soma-prishtaya vedhase hrida tmiifiv jmlmjechw- 
rum Agnaye | 

“With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise.” (See also R.Y. i, 109, 1, 2, 
which will be quoted below.) 

IV. In the following texts the verbal root ri, “to.move, send forth,” 
etc., used with or without a preposition, is applied to the utterance or 
(it may even mean) the production of hymns. 

i. 116, 1. Nasatyubhynm barhir iva pravrinje stoman iyarmi abhriya 
iva ratah \ ydv arbhaguya Timadaya jay am sendjieva ni uhatuh rathena | 

“In like manner as I spread the sacrificial grass to the Nasatyas 
(Asvins), so do I send forth to them hymns, as the wind [drives] the 
clouds; to them (I say), who bore’off to the^youthful Yimada his bride 
in a chariot swift as an arrow.” 

vii. 61, 2. Pro, vdm sa Mitra-Varunau ritdva vipro mamiani dirgha- 
srud iyartti | Tasya brahmdni suleratu avathah a yat kratnd na iaradah 
prinaithe \ 

“ The devout sage, heard afar off, sends forth, his hymns to you, o 
Hitra and Varuna. Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may .not be satiated with his 
fervour.” (See Bdhthngk and Roth’s Lexicon, s.v. a -Jr pri.) 

viii. 12, 31. Imam te Indra sushtutim viprah iyartti dliitibhih J jdmim 
pada iva pipratim pva adhvare | 

“ In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others?) 

viii. 13, 26. Ititad iyarmi te dhiyam manoyujam | 

“ . . . . From the sacred ceremony I send forth a prayer which will 
attract thy heart.” 

x. 116, 9. Pra Indragnibhyam suvachasyam iyarmi sindhuv iroa prera- 
yam ndvam arkaih\ r 

“I send forth a [hymn] with beautiful words to Indra and Agni; 
with my praises I have, as it were, launched a ship on the sea.” 
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(Compare R.V. ii. 42, I, spoken of Indra in the fora of tko bird 
called K^pinjala, a sort of partridge: Iyartti vUcham an'teva »awm ) 
“ It sends forth a voice, as a rower propels a boat.” See also H.V. x. 
101, 2, quoted above, p. 284.) 

x. 4, 1. Pra to yafohi pra to iyartni matima Ihuvo yalku vandyo no 
haveshft j dhmvann'iva prapd asi tva/n Agne iynkshave pilrave pratna 


V, In the following passages other verbs are employed to denote the 
composition or proaeiilation of hymns: 

i. 61. 2. Indrilya hrida manofiC mahisH pratmlya patye dhiyo rnrja • 
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r n ' 

the gods proceeded from any other source than Ms 

ties. Of this description arc the following tests, which rapr&Snlw#, 

manner of thinking and speaking very prevalent intheliymns?!*,,,? 

i. 60, 5. Tam tvd vayam patim Agne raytndm prasanuurno fflitt&Mr 
Gotamdeah \ 

“We, the Gotamas, praise with hymns thee, Agni, the lord of riches.” 
i. 77, 5. Eva Aynir Gotamebhir rituva viprebhir astoshta jutavedak | 

“ Thus has the holy Agni Jatavedas been celebrated by the' sage 
Gotamas.” ... 

i. 78, 5. Avochdma Rahuganah Agnaye madhumad vachah | dyumnmr 
abhi pra nonumah | . . 

“We, the Bahuganas, have uttered to Agni honied speech; we in¬ 
cessantly laud him with eulogies.” 

i. 91, 11. Soma girblds tvd vayam vardhayama' vaeho-vidah | mwpiliko 

“ Soma, we who are skilled in speech magnify thee with praises; do 
thou enter into us, full of kindness.” 

i. 102, 1. Imam te dhiyam prdbhare mabo ihahlm .... 

“I present to thee joyfully this great hymn ..... 
i. 183, 6. Aturishma tamasas pdram asya prati vain Homo Asvinav 
adhuyi | 

“We have crossed over this darkness; a hymn, o Alvins, has been 
addressed to you.” 

iii. 53, 2. Pitur na putrah sicham a rabhe te Indra svadishfliaya giro, 
saebivab \ 

“ Powerful Indra, I lay hold of thy skirt (as a son does that of Ms 
father), with a very sweet hymn.” 

iv. 3, 10. Eta vitvd vidusbe tubhyam vedho nithdni Agno ninya va- 
cbOnni | nivacbmid fravaye kdvydni asaiimsham matibhir viprak nkthaih, \ 

“Intelligent Agni, to thee, who knowest, [have I uttered] all these 
songs and mysterious words; to thee, who art a hard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises.” 
iv. 32, 12. Avivridbanta Gotamah Indra tve stoma-vahasah j 
“ The Gotamas, Indra, bringing hymns to thee, have magnified thee.” 
v?ll, 5. lubhya idam Ague madhumattamam vachas Uibhyam manlsba 
iyam aslu tarn bride | Tvdih girah sindlium iva avanir mahvr a prinmti 
iavasd vardhayanti ehar\ 
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“ 8. Come, o Maruts, Vishnu, Alvins, Pushan, at my hytslB. ’ 13*dTol 
now, possessors of all riches, now, in order to obtain wealth, hay.6 ? T, 
full of reverence, sent forth to you a hymn.” 

viii. 44, 2. Agne domain jushasva me mrdhasm amm mmirmxu {. 
prati suktdni harya nah | 22. Uta tva dhllago mama, giro varddhantn 
visvahu | Agne sakhyasya bodhi nah | 26. Ymanam vispatifii Icrnim vi£- 
vadam pttru-vepasam | Agnim sumbhdmi manmabhih, | 

“ 2. Agni, receive my hymn: grow by this product of my thought: 
rejoice in our beautiful words. 22. And may my thoughts and words 
always augment thee; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless.” e 

x. 42, 1. Asia iva supralarafn lay am asyan bhusham iva pralhara sto- 
mam asmai | vacha viprds taratavdeham aryo niramayajaritdhsome Indram | 
“ Like an archer discharging his far-shooting arrow, with zeal pre¬ 
sent the hymn to Indra. Sages, by your song, overcome the song of 
the enemy; worshipper, arrest Indra at the soma.” 

x. 63, 17. Eva Plateh sunur avlvridhad vo visve Adityah Adite maul- 
shl | tsdnaso naro amartyena astavijano divyo Gayena | 

“ Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. The celestial race has been lauded by the 
immortaf Gaya.” 

x. Ill, 1. Manishinah prabliaradhvam manlsham yatha yatha mata- 
yah santi nrinam | Indram satyair a irayama kritebhih sg hi vlro gir- 
vanasyur vid&nah | 

“Sages, present the prayer, according as are the various thoughts 
of men. Let us by our sincere rites stimulate Indra, for he is a hero, 
he is wise and loves 6ur songs.” 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively! that the true rishi is the prince who 
is bountiful to the priesthood. 

x. 107, 6. Tam eva rishim tarn u brahmanam dlrnr yajnanyam sama- 
gdm uWiasasam | sa sukrasya tanvo veda tisro yah prathamo dakshinaya 
raradha \ 

“He it is whom they call a rishi, a priest, a pious sacrificer, a 
chaunter of prayers, a reciter of hymns; he it is who knows the three 
bodies of the brilliant (Agni),-—the man who is most prominent in be¬ 
stowing gifts.” , 



supernatural faculties to the earlier rishis.” These are the followin' 
It.V. i. 179, 2. Ye chid hi purve rit-mapah dean sakam devebhir , 
dann rildni \ to chid avdsur ityddi \ 

“The pious sages who lived of old, and who conversed about sac: 
truths with the gods, led a conjugal life,” etc. 

rydsah \ gulhafh jyohh pitaro antavmdan saiyammirdh ajanay 


x. 14, 15. Yamdya irndhumattamafii rajnc h-avyam juhotc 
■mah rishibhyah pUrvajebhyah piirveUyah palhikridbhyah \ 
“Offer to king Yama n most sweet oblation. (Let) this 





24(5 THE RlsniS, AND THEIR. OPINIONS IN EEffi'UlD' 

The sixty-second hymn of tlie tenth Jlandala contains ike Mloivktg 
passage regarding the Angirases (see above, p. 223) : •• x<> 

1. The A.nyirases.—x. 02, 1, 3. Ye japiena dahshinmja smmktuh &- 
drasya sakhyam. mnritalvam dnasa | tehhyo hhad/ram Angiraso mk ttstU.. 
prati gribhnHa mdnavam sumedhasah | 3. Ye ritma euryam aroltwymi 
divi aprailmyan pritlmim, mutaram vi ityadi | 

“ 1- Blessings be on you, Angirases, who, sanctified by sacrifice-and 
liberality, attained the friendship of Indra and immortality. Bo ye, 
o sages, graciously receive the man (who addresses you). 3. Ye who by 
sacrifice caused the sun to ascend the sky; and spread out ora: mother 
earth,” etc. 

This is succeeded by the following verses: 

x. 62, 4. Ayam Nulha vadati valguvo grihe deva-putrah rishayas tat 
irinotana . . . | 5. Yirupasah id rishayas te id gambldra-vepasak | Angi- 
rasah sunavas te Agneh pari jajnire | 

“This Nabhan addresses you, brilliant beings, within the house. 
Hear this, ye rishis, sons of the gods. ... 5. The Yirupas are rishisf” 
profound in emotion; they are the sons of Imgiras; they have been 
born from Agni.” 

(The fifth verse is quoted in the Nirukta, xi. 17. See Roth’s illus¬ 
trations of the passage.) 23 

2. Yasishtha. —A supernatural character is attributed to Vasishtha 
also in the following passage (which has been already quoted and 
illustrated in Yol. I. pp. 318 ff.). 

vii. 33, 7 ff. Tray ah kfinvanti Ihuvanasya retas tisrah prajah ary&Jj, 
jyotir-agrah | trayo gharmasah ushasam sachante sarvan it tan am vidur 
Yasishthyh | 8. Siiryasyeva vahshathojyotir esham samudrasyeva mahima 
gabhirah \ vatasyeva prajavo na anyena stomo Yasishthah mm etave vali \ 

13 The next verse (which, with the sequel, is quoted in my artiole “ On the relations 
of the priests to the other classes of Indian society in the Vedic age,” Joum. Roy. As. 
Soc. for 18G6, p. 276) is as follows: 6. Ye Agneh pari jajnire Virwpaeo dims pari | 
Navagvo nu Dasagvo Angirastamah sachd dereslm maihkate | “ The Virupas who were 
produced from Agni, from Dyans,—the Navagva, the Das'agva, who is a most eminent 
Angiras, lavishes gifts along with the gods.” Here the Yirupas Would seem rather 
to be princes than rishis: and the same is the cose in the following passage also: 
iii. S3, 6. Ime bhajah Angiraso Virupah dims putraso asurasya vh-ah [ Visvamitraya 
dadato maghani sahasrasave pra Urania ayuh j “ These liberal Yirupas of the race of 
Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on Yis’vamitrn at 
the ceremony with a thousand libations, have prolonged their lives.” (See Yol. I. 
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The two following passages also have reference to 
naturally communicated, or favours divinely conferred •on-fbsisJitl|j» 
See Vol. I. p. 325 if. 

vii. 87, 4. Uvucha me Varuno medhiraya trill sapta nSmm-ayfinyff.^ 
Mbhartti \ vidvun padasya guhya na vochad yugaya viprah ■ yptlfupk 
iikshan | , 

“Vanina said to me, the intelligent, ‘the cow lias thrice- seven 
names.’ The wise [god], though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation.” 

vii. 88, 4. Fasishfham ha Faruno navi a adhad rishiffi elmltam zmpdh 
mahobhih | stotaram viprah sudinatve ahnafh yad nu dyavaZ tatawm pad 
ushasah \ 

“Varuna took Vasishtha into the boat; by his mighty acts, working 
skilfully he (Varuna) has made him a rishi; [he wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged.” (See Vol. I. p. 325 f.; and compare R.V. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. FisvCmitra .—In one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Visvamitra, if not to 
the Kusikas. 

iii. 29, 15. Amitrayudho marutdm iva prayah prathamajah brahmano 
visvam id viduh | dyumnemad brahma Kusikasah wire ekah eke dame 
Agniih samidhire \ 

“ Combating their foes, like hosts of Maruts, (the sages) the first¬ 
born of prayer are masters of all knowlege; the Kusikas have uttered 
an enthusiastic prayer; each of them has kindled Agni in his house.” 
(See Vol. I. p. 347.) 

iii. 43, 5. Kuvid mn gopam Icarase janasya kuvid rajanam Maghavann 
rijlshan \ lcurid mu rishim papkamsaiii suta-sya kuvid me vasvah amri- 
tasya sikshah \ 


“ Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish¬ 
able wealth ? ” (See Vol. I. p. 344.) 

iii. 53, 9. Mahan rishir devajah devajutafj, hstdbhnat sindhum arnmani 
nrichakshuh | Fiivamitro yad avahat Sudasam apriyayata KuHkebhir 
Indrah J 



“ The great rishi (Vi4vamitra), leader of men, god-bom, god-im¬ 
pelled, stemmed the watery .currcut.. When Yisvamitra conducted 
Sudas, ludra was propitiated through the Kuiikas,” (See Yol. I. 
pp. 342. Indra himself is called a Kausika in R.Y. i. 10, 11. See 
Yol. I. p. 347.) 

According to is. 87, 3, of which U^anns is. the traditional rishi, 
certain mysterious knowledge is said to have been possessed by that 
personage: 

Ijtiahir viprah pura-etd jandndm nbhur dhirah Usanu kdvyena \ sa 

“ A wise rishi, a leader* of men, skilful, and prudent, is Usana9, 
through his insight as a sccr; he has known the hidden mysterious 
name applied, to these cows.” 

Again in ix. 97, 7, it is said: Pm kSvyam Usanem brvv&no devo 
devQnam janirnd vivaldi ( 

“ "Uttering, like Usanas, the wisdom of a sage, the god (Soma) de¬ 
clares the births of the gods.” 

lu a hymn of the tenth llandaia, the risbis arc spoken of as 
“seeing” the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 IT.); in this 

Devundtrt nu vayam jdnd pravoehuma tipanyayH \ uktheshu sasyamu- 
ne*ht yah paitjad uttare yuge | Drakmanaspalir et<2 safn karmdrah ica 
adhamai \ dewndm purvye yuge asatnh sad ajnyata \ 

births of the gods,—any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows 
a flame] : in the earliest age of the gods, the existent sprang from the 
non-existent.” 81 (See Vol. I. p. 40.) 

Another not less decided instance of' this use of the verb to see, in 
the sense of supernatural insight, may be found in the verse of tho 
Valakhilya already quoted in Vol. IT. p. 220, which will bo cited 
below. See also x. 130, 6, which will he quoted further on. 

viii. 3, S (= S^V. L25o! and Vdj. S. 33, 81). Imtlh u tea puruwm 
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giro vanlhantu yah mama | pdraha-xarndh kwhmjo 'oippCrWffpplJ/' too- 
mair amishala | 

“ Lord of abundant wealth, may these prayers of mine 
Pure sages of radiant appearance have celebrated tbco IiyuiBri'* r ’ 
viii. 0, 10. Ahum id hi pitnh pari medh&m ritasya JagivMm j pMra, 
»n rgah till a/a hi | 

“ I have acquired knowledge of the ceremfoi^rtirom ffey] father; 
I have become like the sun.” (Is Indra the fetor here referred to?) 

■ The following tests, which occur in the last book of the Eig-veda, 
speak of tapas (“fervour” or “austerity”) being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the word is not known in the earlier books of the R.Y. (See Boefat- 
lingk and-Rolh’s Lexicon, under the word tapas.) 

x. 109, -1. Dcrah elasythn avadanta pane sapta rishaym tapasc ye 
nishedi/li | 

“ The ancient gods spoke of her, the seven rishis who. eat down for 
austere-fervour.” (See my article “ On the priests of the Yedic age ” 
in the Journ. Roy. As. Soc. for 1866, p. 270.) 

x. 154, 2. Tapasil ye anudhrisyds tapasu ye soar yayuh | tapo ye eka- 
hrire mahas tains chid eva api gachchatat \ 5. Sahasra-mthdh havayo ye 
gopdyanti suryam rishims tapasvato Tama tapojdn apigachhaiat | 

“Let him (the deceased) go to those who through austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Yama, to the sages of a 
thousand soDgs who guard the sun (sec “Wilson, Yish. Pur. vol. ii. 
pp. 284 ff.), to the devout rishis, born from fervour.” (See my article 
“On Yama” in the Journ. Roy. As. Soc.) 

x. 190, 1. Ritaih elm satyaih cha abliiddhdt tapaso adliyajayata \ iato 
rdtrl ajdyata tatah samudrah arnavah j 

“Right and truth sprang from kindled austerity; thence sprang 
night, thence the watery ocean.” 

In x. 167, 1, it is even said that Indra attained heaven by austerity: 
Team tapah paritapya ajaya.lt svah | 

“By performing austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most eminent 
degree the qualities of rishis, or havis. This may possibly imply, e con¬ 
verse, that the rishis were conscious of a certain affinity with the divine 
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superior wisdom and knowledge of the deities. 

B.V. i. 31, l. Tram Agnn pratham Angiruh. riskir dero devtlnUm abhn • 
vah Zivah sakhu ttyudi ! 2. Team Agm prathamo Angirastamak lavir 
dtvunfim paribhrmhasi vratam | 

“1 ; Tliou, Agni, the earliest right Angiras, a god, hast been the au- 

spicions friend of tbo gads.- 2. Tliou, Agrii, the earliest and most 

Angiras-iiko sage, adinitfietfcrest the ceremonial of the gods.” 

i. 66, 2. Rishir m stubbed viMu pra&aslak ity&di \ 

“ Like u rinhi, who praises [the gods], he (Agni) is famous among 
the people,” etc. 

iii. 21, 3- #i*hib Mtheb samidhytm ysjmsya pra mta bhim \ 

of the sacrifice.” 

India an dhlml I 

t “ The Maruts, endowed with pure dispositions, worship thoo; thou, 
Indra, art their wise ri*hi.>* (Siijarjo, however, here reader, r ts hi by 
draehlil, “beholder.”) 

vi. 14, 2. Agnir id As prachetr.h Agnir redkmlamah n*hih \ 

viii. 6, 41. Rishir hi purvajd asi tkah iZamk ojasd J Indra clwh- 

“Thou art au anciently-bora rishi, who alone rulest by thy might; 
Indra thou lavishest riches.” 

viii. 16, 7. Indra brahma Indrah r ishir Indrah jntru puru-hlta-h \ 
malum malnbhik sachlbhih ] 

ix. 96, 18 (= SXii. 626). Rishi-mndgah ridi-knt svanhdh salm- 
ranttkafr padavih lavlnum \ 

“Soma, rishi-minded, rinhi-mahr , bostowor of good, master of a thou- 
sandeengs, the leader of sages," me. 

is. 107, 7_ JtisHir oipn vichahhanai j tvam kanr ahhmo dm- 

vilamal Uyudi \ 

“ A riahi , a sago, intelligent, thou (Soma) wast a poet, most agreeable 
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x. 27, 22. . . . Tndraya sunvad riehaye cha iikshat f ' P *' 

“ • • • Let [men] present libations to Indra, and offerings ioQien'sH.” 

x. 112. 9. Ni shu sida gannpate ganeshu tvum uhur vtpmitffltduifMvz- 
num | na rite teat kriyate kinehana are mahdm wham MagMvans cMtrmi 
archa | ’ 

“Sit, lord of multitudes, among our multitudes,* they call thep the 
greatest of sages [or poets]; nothing is done without,' or apart from, 
thee ; sing, Maghavan, a great and beautiful hymn.” 

x. 115, 5. Aynih kanvatamah kanva-sakhd ityadi | 

“ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II. The Yedic rishis, as we have seen, expected to receive from their 
gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an¬ 
ticipated, if we should further find them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo c - 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idejt that their prayers, 
praises, and ceremonies generally, were supernaturally suggested and 
directed. One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. The following are the passages to which 
I refer : they are— 

First, such as refer to the gods generally: 

R. V. i. 37, 4. Bra rah sardhuya ghrishvaye tvesiia-dyumndya sitshmine \ 
brahma devaitam ndyata | 

“To your vigorous, overpowering, energetic, host [of Haruts] sing 
the god-given prayer.” 

S. Y. i. 299. Tvashfa no daivyam vaehah Parjanyo Bra/mianaspatih | 
putrair bhratriblur Aditir nu patu no dushtaram iramanam mehah \i 

“ Hay Tvashtri, Paijanya, and Brahmanaspati. [prosper] our divine 
utterance: may Aditi with her [?] sons and brothers prosper our in¬ 
vincible and protective utterance.” 














The last verse (as well as R.V. viii. 90, 16, which; 
below), derives Borne illustration from the following pSS&g^sflfihe 
Brihad Aranyaka Upanishad, p. 982 (p. 251 English tensl.jli'iu^'Gich. 
also Yiich is designated as a cow: 

Vachaiii dhenmn upasUa \ tasytU chatvurah stmiS.fi safiJiu-JtUmashttt- 
karo hanta-karah svadha-Mrah | tasyah dvau stanmi dwali mpqjSv.cmfi 
svuha-kdram cha vashat-karam cha hanta-kurmn manushy&h 
pitarah | lasyah prana h rishabho mano vatsah | 

“Let a man worship the cow Yiich. She has four udders, the for¬ 
mula; svahu, vashat, hanla, and svadha. The gods live upon her two 
udders, svaha and vashat; men upon hanta; and the fathers upon 
svadha. Breath is her bull; the mind,'her calf.” 

The two verses, R.V. viii. 89, 10, and 11, occur in the Elrukta; si. 
28, 29. Both (in his Illustrations of that work), p. 152, says the un¬ 
intelligible utterance of Vach in verse 10, means thunder. Whether 
this bo the ease, or not, the word appears to have a more general signi¬ 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course be thunder. ' e 

In some of the preceding verses of this hymn there is a curious refer¬ 
ence made to some sceptical doubts regarding the existence of Indra; 
which I quote here, though unconnected with the present subject. 

B.Y. viii. 89, 3, 4. Pra su stomam bharata vajaymtam Indraya sat- 
yarn yadi salyam asti | na Indro asti iti nemah u tvah aha hah, ini da- 
darsa kam abhi stavama \ Ay am asmi jaritah pasya ma iha vihva jatani 
abhi asmi mahna | ritasya ma j)radik varddhayanti adardiro bhuvmia 
dardaiimi | 

“ Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. ‘Indra does not exist,’ says some one: ‘ who has seen him? 
whom shall we praise ?’ ‘I am here, worshipper’ [answers Indra] ; 

‘ behold me, I surpass all creatures in greatness; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.’” 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvati, Yaeh, etc. (various names of the goddess of speech, 
or different personifications of speech, or of prayer), or at least speak 
of prayer as divine. 

B.Y. i. 3, 11, 12. Chodayitri sunritanam cheto.nti simatinam, \ yqj- 
mih dadhe Sarasvati |_ dhiyo vika virajati |' 
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“ Receive towards you the divine hymn; proclaim the£6»g i ^Jltf:Sm'- 
selves among the gods.” ■ ' ' 

viii. 27, 13. Levant deeam hmema viijas&tage grinmiio ficvifu'&tfyti | 

“ Let ns invoke each of the gods to bestow- 1 riches, praising them with 
a divine hymn.” ■* 

viii. 90, 16. Yacho-vidam vucham udxrayantim viivuWnr (ViiMiir llptt- 
iishthamunum | devlih devebhyah pari eyushlm gam a mu mriMtt marUyo 
dabhrachetah | 

“ Let not any mortal of little intelligence do violence to the-cow, the 
divine Yach, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hymns, and who has come from the gods.” 

ix. 33, 5. Abld brahimr anushata yahvir ritasya matg.ro marmrijyante 

divah iisum | • 

“ The great and sacred mothers of the sacrifice have uttered praise: 
they decorate the child of the sky.” 

x. 71, 1. Brihaspate prathamam radio agram yat°prairata namadhe- 
yaiii dadhunah \ yad eshum sreshtham yad aripram aslt pHna tad eshaih 
nihitam guha uvih \ 2. Saktum iva titauna pnnanto yatra dtarah manasa 
vacham alrata | atra sakhdyah sakhyuni jakate bhadra eshdiii lalcshmir 
nihita adhiv&chi | 3. Ygjnena vachah padavlyam rnjm tarn mvavindann 
rishidiu pravishtam | turn ubhritya vyadadhul/, purutra tarn sapta rebhah 
abhi sannavante | 4. Uta tvah pasyan na dadar&a vacham uta tvalikriiwan 
na srinot.i enarn \ uto tvasmai tanvafh visasre jayeva patye usatl rnvasah | 
5. Uta train sakhye sthirapitam ahur nainam Mnvanty api vajineslm | 
adhenvu charati mdyayd esha vacham susruvan aplval&m apushpum | 6. 
Yas titydja sachi-vidam sakhdyam, na tasya vdchi api bhdgo asti | yad im 
Srinoti alakaih drinoti na hipraveda sukritasya pantham | 

“ 1. ’When, 0 Brihaspat.i, men sent forth the first and earliest'utter¬ 
ance of Yach (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless) was disclosed 
through love. 2. W'Lerever the wise,—cleansing, as it were, meal with 
a sieve,—have uttered speech with intelligence, there Mends recognize 
[their] friendly acts; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Yach, and 
found her entered into the rishis: 26 taking, they divided her into many 
portions: her the seven poets celebrate. 4. One man, seeing, sees not 
20 See the use made by S'ankara of this text, above, p. 105. 
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both to gods and men. Him whom I love I make terrib^^p^ln^:^ 
him a priest, [I make] him a rishi , [I make] him inlelHgenUJ^Vi 

x. 176, 2. Pra devam devyd dhiya bharata J&tavedvsCM, It&vy.w-- Slff 
rakshad unttshak | e " ; 

“By divine, prayer bring hither Jatavedas: may he preseat OUT ob= 
lations in order.” 

x. 177, 1. Patangam aktam asurasya muyoya hrida pabymiti 
vipasehitnh | mmudre antah ltavayo vichahhate marlclnndm padem 
ichhanti redhasah \ 2. Patango vdeham manasd bibhartti twin Gandhetrvo 
avadad garbhc antah | turn dyotamandrh svaryam mmlsham ritpisya pads 
kavago nipdnti | 

“ 1. Sages behold with the heart and mind the Bird illuminated by the 
wisdom of the Asura : the wise perceive him in the (aerial) ocean: the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind : the Gandharva hath uttered her in the womb: 
the bards preserve in the place of sacred rites this shining and celestial 
intellect.” (See also x. 189, 3, vdk patangdya dhzyate.) 

Third : I shall now adduce the passages in which other Yedic deities, 
whether singly or in concert, are spoken of as concerned in the pro¬ 
duction of the hymns: 

Aditi. —In B.V. viii. 12, 14, Aditi is mentioned as fulfilling this 
function: « 

Yad via svardje Aditih domain Indrdya jijanat pum-praiastmn utaye 
ityddi | 

“ 'When Aditi generated for the self-resplendent Indra a hymn abound¬ 
ing in praises, to supplicate succour,” etc. 

Agni. —B.V. i. 18, 6, 7.— Sadasaspaiim adhhutmn priymn Indpasya 
kdmyam | sanim medhdm aydsisham \ yastndd rite no, siddhyati yajno 
vipaiehitas chana | ea dhindiii yogam invati \ 

“ 6. I have resorted, for wisdom, to Sadasaspati (Agni), the wonder¬ 
ful, the dear, the beloved of Indra, the beneficent; (7) without whom 

37 This passage, which is commonly understood of Vach, occurs also in the Atliarva- 
veda, iv. 30, 2 if., but with some various readings, as dveiayantah for dvesayantim, 
and ireddheyam for sraddhimm, etc. The hymn is translated by Mr. Colebrooke, 
Ess. i. 32, or p. 16 of Williams and Norgate’s edition. Professor Whitney, as I learn 
from a private communication with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which is specially appropriate to Vach, 
so as to justify the ascription of it to her as the supposed utterer. 



iv. 5, 3. Sdma dvi-barkfik mahi tigma-bkrishfih mhasra-retdh vrishabkat 
luvitkm&n \ padam m got apagiilham vivulvan Agnir mahi/am pra id u 
voehad manisham | fi. Idam me Agne hyate pataka aminate gurum bha- 
raffuna auinrna \ Brihad dadhutha dhrishatd gabhlram yahvam priMam 

prolific, the vigorous, the powerful, who knows the great hymn, mys- 


“ Thou presidest over all 
intelligence of the sage.” 
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supposed to be the director of the one, viz., the oblations, he mighf&sfty 
oome to bo also regarded as aiding in the production of the other-—the 
hymns. Verse 4 occurs also in the A.V. xix. 59, 1, 2, 'where, however, 
dprindtu is read instead of dpfind.lt, and in place of the Words ycbllir 
devan, etc., at the close of the verse, we have, somaS elm yo bralpnaiidn 
a vivesa \ “and Soma, who entered into the priests.”) 

Brahnanaspati. —R.V. i. 40, 5, 6. Pra nunam Brahmanaspatw man- 
train mdati uktbjmn \ yasminn Indro Varum Mitral} Aryamu^devdh 
ohirhsi chahrire | Tam id vochema vidatheshu iambhmam mmfraih devdli 
anehasam ityudi | 

“ Brahmanaspati (abiding in the worshipper’s mouth, according to 
the scholiast) utters the hymn accompanied with praise, in which the 
gods, Indra, Varuna, Mitra, and Aryaman, have made their abode. Let 
us utter, gods, at sacrifices, that spotless hymn, conferring felicity.” 
(Roth in his Lexicon considers ohas to mean “ good pleasure/’’ “ satis¬ 
faction.” See also his Essay on Brahma and the Brahmans, Journal of 
the Germ. Or. Soc. i. 74.) . 

Brihaspati. —R.V. ii. 23, 2. Usrdh iva sdrpjojyotishd imho viivesham 
ij janitd brahmandm asi | 

“ As the sun by his lustre instantly generates rays, so art thou (Bri¬ 
haspati) the generator of all prayers.” 

x. 36, 5/' A Indro barldh sidatu pinvatdm Ila Brihaspati1} samabhir 
rilcvo archatu \ 

“ Let Indra sit upon the sacred grass ; -let Ila abound in her gifts; 
let the bard Brihaspati offer praise with hymns.” 

Gandharva. —According to Professor Roth (sOe under the word in his 
Lexicon) the Gandharva is represented id the Veda as a deity who 
knows and reveals the secrets of heaven, and divine truths in general; 
in proof of which he quotes the following texts : 

R.V. x. 139, 5. Yisvdvasur abhi tad no grindtu divyo Gandharvo 
rajaso vimdnah | Tad vd ghd satyam uta yad m vidma dhiyo Mnvd.no 
dhiyah id nah avydh . 

“May the celestial Gandharva Visvavasu, who is‘the measurer of 
the atmosphere, declare to us that which is* true, or which we know 
not. May he stimulate our hymns, and may he prosper our hymns. 

A.V. ii. 1, 2. Pra tad voehed amritasya vidvan Gamdhano dhdma para- 
mom guild, yat | 
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of the prayer made by the gods. 5. May these ancient immoif/k riiVVc 
this our hymn acceptable to the immortal,” etc. ij ^v:. 

viii. 10, 7. Praina-vaj janaya girah srinudhi jarik’.r havanlf ' 

“ As of old, generate, hymns; hear the invocation of thywo£sMpp&'2.”- 
viii. 52, 4. tiapratnatha havi-vridhah Indro vdkasya mlishapjli, { ■ i, • 
“ Iudra was of old the promoter of the poet, and the augmcnteroT 
the song.” 

viii. 78, 6. Yaj jdyaihd apurvya Maghavan Vyittra-hahydya 
thivim aprathayas tad astabhndh uta dydm \ 7. Tat te yajno aj{8yat& tad 
arJeah uta haslritih \ tad vUvam abhibhiir ad yaj jdtafh yaoh chajantvctm | 
“ When, o unparalleled Maghavan, thou wast bom to slay Vrittra, 
thou didst then spread out the earth (the broad one) and sustain the 
sky: then thy sacrifice was produced, then the hymn, and the haskriti: 
(since) then thou surpassest everything that ha6 been, or shall be, bom.” 

Here therefore the hymn is asserted to be as old as Indra; though 
nothing more need be meant than that hymns then began to be pro¬ 
duced. The hymn in which this verse occurs is not necessarily meant. 

s. 112, 9. Ni shu sida ganapate ganeshu tvdm ahur vipratamaiil Icrnl- 
ndm | na rite tvat kriyaie Jcinchana are malum arham Maghman ohitram 
archa | 

“Lord of assemblies, sit amid our multitudes; they call thee the 
wisest of poets. Nothing is done without, or apart from thee ; sing, o 
Maghavan/a great and beautiful hymn.” (Already quoted in p. 252.) 

Indra and Vishnu .—11. V. vi. 69, 2. Yd vihasam janitard matindm 
Indra- Vishnu halasd soma-dhdml \ Pra ram girah iasyamdnah avantu 
pra stomdso gryamdndsah arlcaih \ 

“Indra and Vishnu, ye who are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are ehaunted With en¬ 
comiums.” 

Indra and Varum .—The following passage is not, properly speaking, 
a portion of the Itig-veda, as it is part of one of the Valakhilyas or apo¬ 
cryphal additions (described in Vol.'ll, p. 210), which are found in¬ 
serted between the 48th and 49th hymns of the 8th Mandala. From its 
style, however, it appears to be nearly as old as some parts of the fi.V. 

xi. 6. Indrdvarund yad rishibhyo manishdm radio inatim brutam 
adattam agre | ydni sthanany asrijanta dMrdh yajnaih tamdnds tapasa 
’bhyapasyam | 
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dm'nja dhimahi | Tan no Rudrah prachoday&f | Tatymitshtaya 
VaHraUmihlya dhimahi | Tan no Dantihprachodmj&t | HbhfjiSl 
make vdg-viinddhuya dhimahi \ Tan nah SkandahpracIwdayut{.3%M?il!tt~ 
iringuya ridmahe Ycdapadnya dhimahi | Tan no Vrhlwdi yvmMuyM 
Hyadi | 



“ 1. We contemplate That Turusha, wo meditate 28 him. who is pure iii 
speech ; may That S’iv-a stimulate us. 2. We contemplate Ganambika, 
and wc meditate Karmasiddbi (the accomplishment of works'! f ‘-may 
That Gram! stimulate us. 3. We contemplate That Purusha^and we 
meditate llahfideva; may that Budra stimulate us. 4. We contemplate 
That Purusha, and we meditate Vaktratunda (Geneva); may That 
Danti (the elephant) stimulate us. 5. We contemplate Mahasena 
(Kartikeya, and we meditate him who is pure in speech; may That 
Skanda stimulate us. 6. We contemplate Tikshnasringa (the sharp¬ 
horned), and we meditate the Veda-footed; may Trisha (the bull) 
stimulate us.” 

Soma. —E.V. vi. 47, 3. Ay am me pltah udiyartti paolmn ayam mani- 
iham iisailm ajlgah \ 

“ This [soma], when drunk, stimulates my speech [or hymn]; this 
called forth the ardent thought.” 

It may be said that this and the other following tests relating to 
Soma, should not be quoted as proofs that any idea of divine inspiration 
was entertained by the ancient Indian bards, as they can mean nothing 
more than that the rishis wore sensible of a stimulating effect on their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. But the 
rishis had come to regard Soma as a god, and apparently to be passion¬ 
ately devoted to his worship. ..See the? Second Volume of this work, 
pp. 470 ff, and especially pp. 474, 475; and my account of this deity 
in the Journal of the Royal Asiatic Society for 1865, pp. 135 ff. • 

Compare what is said of the god Dionysus (or Bacchus) in the Bacchte^ 
of Euripides, 294 : 

Mams ITS fiaifwv 00c-' ri» yap /SaKxedfftjuor 
Kal Til jitunwSes jiuiJ'TucV 7roAA.V‘tX t ‘. 

"Orav yip 6 Seis ’eis t4 <rup’ cM);; jroAdr, 

A eyeiv rb pLeWmv tout ueiiTji^ras Trota. 


28 I retain here this sense of the word, which is probably the most commonly 
received. 
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c ,“ The golden [ Soma] when pourod out along 
mony, sends forth his voice, as a rower propels a boat. tij- he 
reveals the mysleiious natures of the pods to the bard Upon iho raicd 
grass.” fSee R.V. ii. 42, 1, and x. 11(1, 9, quoted in p. 240.) 

ix. 90, A ( ■ S.Y. ii. 293 5). Somali par ate janilfi maiinuih-ja'MU 
dim jmiitn prithin/fih j janilfi Agner junitfi sfiryaeya janitu Indrasya 
fiinitu nt<i I'iJojoh I 0 .Hruhmii derfinfim pedgvihltavinumrkltir mprdnOmi 
mahiahi’ wrigfinfim \ Hyena gridhrfinfim sdudhitir vanunfifil 8amaTt-/pam- 
tram ati eti nhhan ! 7. I’rfiijripad tfichah urmim m eindhni'girali 

“Soma is purified, lie who is the generator of hymns, of Dyaus r of 
PrithivI, of Agni, of Siuya, of Tndra, and of Vishnu. 6. Soma, who 
is a brahman-priest among the gods (or priests), 30 a leader among the 
poets, a rishi among sages, a buffalo among wild beasts, a falcon among 
vultures, an axe amid the forests, advances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts,” etc. (See Benfey’s translation of this 
passage in his Sama-veda, pp. ‘238 and 253; and Nirukta-parisishta, 
ii. 12, 13.) 

Yaruna. —R.V. viii. 41, 5, 6. To dharttfi bhuranfinfiyi yah usranam 
apichyfi vtda nfimfini guhyfi \ m karih kfivyfi puru rupam dyaur if a 
pmhyati . . . . | Yasmin risefini kfiryfi chakre nfihhir ivi Srita ity&di | 

“He who is the upholder of the worlds (Yaruna), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky does many forms.In him all 

sage works abide, as the nave within a wheel,” etc. (See R.Y. vii. 
87, 4, in p. 248, and ix. 95, 2, above, in this page.)? 

Yaruna, Mitra, and Aryaman. —R.Y. vii. 6G, 11. Yi ye dadJmh sara- 
dam mfiearn ad altar yajnam aklnih (ha fid rieham \ anapyam Yaruno 
Mitrah Aryanifi kshatraiii rfijfinah fiiata \ 

“ The kings, Yaruna, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Rieh, 
possess an unrivalled power.” 31 

30 K appears from Prof. Benfey’s note on S.Y. ii. 294 (=R.V. ix. 96, 6, quoted 
here), that the scholiast on that passage makes detanam = ritvijam, “priests.” 

31 As this verso ascribes the formation of the Rich to the gods who are named in 
it, my remark, in p. 3 above, that the Purusha Sfikta contains “ the only passage in 
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and Homer, in which, this idea is enunciated, are referred...to "111 .(Mr. 
Grote’s History of Greece, i. 478. 

Hesiod, Thcogony, 22: 


"A 1 vi ■woff 'H trioSov *aA> e'SISa^ay HoiSi/y 
“Apvas Trotpalpovd’ 'EAikSipos Stro (aOeoio. 

T ovoe Se pe np&Tttrra flea! irpbs pSSor ZetiraV, 
MoCirai ’OKuptrtdSes, KoSpat Alos diytixoto. 
notpeves uypavAoi, ttdtt' cAeyx r ' : \ yaortpes Stop, 
‘'iSpev i^euSea iroWa Aeyetv erlpoltyiv i/lata, 
’’ISpev S’, cut’ ideXapev, aA77flea pv04iaatr8at. 

' Us irparju-y Kovpai peydAov Alos dpTlesretai' 

Kal pot OKpirrpov eSov, Sdtpvns eptSijAeos o(ov, 
Apetpaaat Srpiriv evetryevtray Be pot dvSfy' 

Qtirjv, ds ttAeioipi r d r iotripeva, it pi r* Hvra, 
Kai pe KeAovB’ vpi/eir pandptov yevos dtbv iovruv, 
2<pas t’ Auras Ttpuriv re teal IStrrepov &mt delSein 


“ The Muses once conferred the dower 
On Hesiod of poetic power. 

As underneath the sacred steep 
Of Helicon he fed his sheep. 

And thus they spake, ‘Inglorious race 
Of rustic shepherds, gluttons base, 

Pull many fictions we can weave 
"Which by their truthlike air deceive; 

But, know, we also have the skill' ^ 

True tales to tell, whene’er we will.’ 

They spake, and gave into my hand 
A fair luxuriant laurel wand; 

And breathed into me speech divine, 

That two-fold science might be mine; * „ 

That future scenes I might unveil, 

And of the past unfold the tale. 

They hade me hyniu the race on high 
Of blessed gods who never die; 

And evermore begin my lays, 

And end them, with the iluses’ praise.” 

Hesiod, Theogony, 94: 

’Eft yap Movtrdaty tea i eicri&iXou ’AmfoAtwos 
'A pipes dotSol eatrty M xflova Kai itiBapiarai, 

•Etc Se Atbs PatrtKfjes. 

“ The bards who strike the lyre and sing, 

From Phrebus and the Muses spring: 

From Jove's high race descends the king.” 

The following are the words in which the author of the Iliad invokes 
the aid of the Muses, to qualify him for enumerating the generals of 
the Grecian host (Iliad, ii. 484): 
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UtrircTe vvv pot Mouo-ai OAtSpirict Bmpth' exowra i, 

'T/tets yap Boat itxTt "apttrrt T e fore t« irdvra, 

*H/tcts Si icAeos Slop dnovopiy ouBe rt fB/tes. 

“Tell me the truth, ye Muses, tell, 

Te who on high Olympus dwell; 

For, omnipresent, ye can scan 
Whate’ever on earth is done hv man, 

Whilst we vague rumours only Irani 
And nothmg’certaiu can discern.'* 

But the Muses could also take away, as well as impart, the gift’of 
song, as appears from Iliad, ii. 594 IT. : 

*Avr6fi<tvai Qd/xvpiv t bv Qp'fjiKa vavcav dotSjis' 

Srevro -yap ivxdfievos viKT}(Ttp.ev, inrep avrai 
M ovvai aeiSotev, Kovpat Ails aiytAxoio. 

' 0 'A t 5e Trrjpbv Seaav, duritp doi5V' 

0c<r7re<rnjy d<pe\ovro t /cal tKXehadov Kidapurrvv. 

" 'Twas there the Muses, we are told, 

Encountered Thamyris of old. 

He boasted that the minstrel throng 
To him must yield the prize of song ; 

Yes, even although, among the rest. 

The Muses should the palm contest. 

Aware of his presumption, they 
‘ Both took his skill in song away, 

And power to wake the tuneful lyre ;— 

And strut k him blind, in vengeful ire.” 

The following passages from the Odyssey refer to Deinodoeus, the 
bard who sang at the court, of Alcinous, King of the Plimacians (Odys- 
sey, viii. 43 ff.): KaXfVaff()6 ,, „r 0l , 

&npkS$oitoV rtp yap ia Bibs ftp i SwKey dotSyy, 

T 4pneiv : fairy flvpbs faoTpvypmy dtt8ety. 

“And go, the bard divine invite ■— 

The god hath given him skill 
By song all others to delight, 

Whenever ho may will. 

Odyssey, viii. 62 ff.: 

Kppuf s ’ ^ry^ flep faBey &yoy Ipiin 

Tby nipt Motor’ dtplXyoe BIBoo S' tiyeAiV it Haxw rt 

'OtpdaApay pel' dp-*?"* SiSoo S’uSi.ot li dovr. 

“ The herald ramie, mid within t.ii.i hr.mjrht 
The bur-1 vrhuw »I1 with longing sought. 

The Muse's darling, lie bail g<-oil 
Ab well us ill from li-'r lw- ivni; 

With pen. r of dulcet sons endued, 

But of hie eyesight too bereaved.' 
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Here tho Muse is described as the arbitress of the hitM-SIflestiB-yrirt 
other points besides the gift and withdrawal of song. 

Odyssey, viii. 73: , 

M ova’ &/ dotSbv iyititcv detbepeveu tekba dvopuv fc.r.A • 


“ Stirr’d by the Muse the bard extoll’d 
In song the deeds of warriors bold.” , 

A little further on, Ulysses says of Dembdoeus (Odyssey, viii.479if.): 

na<ri 7tip drBptiirototv ImxBoriotmv doiSol 
Tipijs eppopol elm icai diSous, tSvpett’ &pa (Ttpeos 
"Otpas Movit' iSlSage, tplkptre Se <pv\op aotbSip. 

“ All mortal men with awe regard, 

And honourably treat, the bard ; 

Because the Muse has taught him lays, 

And dearly loves his tuneful race.” <F‘ 


And again he addresses him thus (Odyssey, viii. 487): 

AppbboK, Qoxa 8b <re Pporwp ann^oft air&vruv. 

•H ere' 76 MoCtr 1 iStSafe A,be ttS.s, b <re 7“ AvbKkeop. 
Alpp yap Kara tebopop ’ AxmCiv bnop aeiSets, k.t.A. 


“ Dcmodocus, beyond the rest 
Of mortals I esteem thee blest.« 

For thee, the Muse, Jove’s child, has taught, 

Or Phoebus in thee still has wrought; 

So perfectly thou dost relate 
The story of the Argives’ fate.” 33 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 345 if.): 

’Aot£ toi perbrnerff &x os &r«Tm, etitep aotbbv 
n <<t>vris, 8i T€ 6601(71 Kul ipBpti Trourtp delta. 

’AoroSiSaKT os S’ it pi, Bebs be pot A tppctrlo bipas 
IJaPTolas Ipitpvtrev. 

“ Thou soon wilt grieve, if thou the bard shouldst slay, 

To gods as well as men who pours his lay. 

Sdf-taugilt I am; and yet within my mind 
A god hath gendered strains of every kind.” 

33 “ That is,” says Mr. Grote, “ Demodoens has either been inspired as a poet by 
the muse, or a? a prophet by Apollo, for the Homeric Apollo is not the god of song. 
Kulchas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But does 
not ibis passage (Odyssey viii. 488) rather show that the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition; and do we not learn the same 
from Iliad, i. GOIS r In any case, it is quite clear from Theog, 94, quoted above, that 
-Hesiod regarded Apollo in this character. 
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the beginning written or recited, the predicate of eiHg&g- J W(5ifl.d'^ioy£a > 
have been ascribed to them ; nor would it ever have becOW® eilSrpmaiy 
to employ the name of the Muse as a die to’be stamped on licenced 
fiction, unless the practice had begun when her agency •was invoiced 
and hailed in perfect good faith. Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is in such an age unknown^ the 
simple faith of the time slides in unconsciously, when the imagination 
and feeling are exalted ; and inspired authority is at once understood, 
easily admitted, and implicitly confided in.” 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter¬ 
ference in human affairs, not merely (1) in the general government of 
the world, in the' distribution of good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and physical, whioh*eonstitute the 
innumerable varieties of human condition, but also (2) in the way of 
special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over the 
fortunes of mankind may be found in the following passages of the 
Iliad,—xiii. 730 if., and of the Odyssey,—i. 3471; iv. 2361; vi. 
1881; viii. 167-175 ; xvii. 218, 485 ff. 

The following are illustrations of the special interference of the gods 
on behalf of their favourites: Iliad, i. 194 ff., 218; iii. 380ff.; v. 1 ff.; 
vii. 272; xiii. 601, 435 ; xvi. 788 ff.Odyssey, i. 319 ff.; iii. 26 ff.; 
xiv. 216 1, 227 ; xvi. 159 ff . 33 Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 319 ff.: 

'H nb> &p S>s f.VoDv' for 4$,, yKavitSr:ns 'Mfov, 

“Opvis S' &s apordia SieirraTo' rco S’ 4pI Qvpa 
05)ice pipos /cal Bdppos, fmeprnvep re e war p6s 
Ma\\op i-f 1) rb pdpoi6ep‘ b Se <j>p€<rlp 7)<rt podlffas 
&dpBr,<rcp Kara dupip, jfnn ybp 6ebp lirai. 

“As thus she spake, Athene flew 
Aloft, and soared beyond his view. 

His soul she filled with force and fire, 

And stronger memory of his sire. 

Amazed, he felt the inward force, “ 

And deemed a god must be its source." c 

^ 33 Compare Prof. Blaekie’s dissertation on the theology of Homer in the “Classical 

’•-...-Museum,” vol. vii, pp. 414 ff. 
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may have been tho case at a very late period) was aay infallibility 
claimed for any of them by their successors. ■ ; 

In India, on the other hand, the indistinct, and perhaps hesitating, 
belief which some of the ancient rishis seem to have entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew up (as we have seen above, 
pp. 57-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, but were infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
kind, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of reverence. 

To return from this digression to the inquiry which was being pur¬ 
sued regarding the opinions of the ancient Yedic rishis on the subject 
of their own inspiration: 

How, it will be asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circumstance, which seems to be no less distinctly proved by the cita¬ 
tions made in the preceding section (pp. 232 ff.), that they frequently 
speak of themselves as having made, fabricated, or generated the hymns, 
without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance? 

In reply to this I will only suggest (1) that possibly the idea of in¬ 
spiration may not have been held by the earliest rishis, but may have 
grown up among their successors; or (2) that it may have been enter¬ 
tained by some rishis, and not by others; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote’s Greece, iv. 
528, 530; and the notices of Epimenides and Empedocles given by the same author, 
vol. iii. 112 ff., vol. vii. p. 174, and vol. viii. 465 f.; and compare on the same sub¬ 
jects Bp. Thirl wall’s Hist, of Greece, ii. 32 ff., and 155 ff.; and Plato, Legg. i. p. 642. 
See also Prof. Geddes’s Phmdo, note P. p. 261, and the passages there referred to; 
g'opd the Tract of Dr. Kohler, above cited, pp. 60 and 64. 
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“The supporting of the sky by mantras is thus reeofge3?|iL7fcte 
Taittirlya: 1 The gods feared lest the sun should fall down fromHliC; 
heaven; they propped it up by metres.’ Or the verse mayffieah that 
Agni, being lauded by true mantras, upheld the sky.” 

See also 11.V. i. 96, 2, quoted above, in p. 225, and Ait. Br.'.ii. 33, 
cited in the First Volume of this work, p. 180. 

i. 164, 25. Jagata sindhufh divi asiabhayad rathantara tsar-yam pari 
apasyat \ gayatrasya samidhas tisrah alius tato mahna pro, riricho ma- 
Mtva. \ 

“ By the Jagatl metre he fixed the waters in the sky ; he beheld the 
sun in the Rathantara (a portion of the Sama-veda): there are said to 
be three divisions of the Gayatra; hence it surpasses [all others] in 
power and grandeur.” 

iii. 53, 12. Vik'dmitrasya rakshati brahma, idam BharatmH jmrnn j 

“The prayer of Visvamitra protects this tribe of the Bharatas.” 
(See Vol. I. pp. 242 and 342.) 

v. 31, 4. Bralmanah Indram mahqyanto > arkair avarrdlwjyan Ahaye 
hantavai u | 

“ The priests magnifying Indra by their 'praises, have fortified him 
for slaying Agni.” 

Compare the following texts already quoted, iii. 32, 13, p. 226; vi. 
44, 13, p. 227; viii. 6, 11, p. 228; viii. 8, 8, p. 248;.viii. 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also L 10, 5; ii. 
11, 2; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35; viii. 
13, 16; viii. 14, 5, 11; viii. 82, 27; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

v. 40, 6. Gulham miry am tamasd apavratona turiyem brahmana 

avindad Atrili | 8. Atrih suryasya divi chakshur adhut svarbhdnor 

apa may ah aghulcshat | 9. Yarn vai suryafh svarbhdnus tajiitasa avidhyad 
amrah \ Atrayas tarn anvavindan na hi anye akahmvan | 

“ Atri, by his fourth prayer, discovered the sun which had been con¬ 
cealed by the hostile darkness. 8.Atri placed the eye of the sun 

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris 
discovered the sun, which Svarbhanu, of the Asura race, had pierced 
with darkness; no other could [effect this].” (See Yol. I. of this work, 
Qpp. 242 and 469.) 
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mm vayanti pibaro ye nyayuh pro, vaya apa vaya asatc late j -Z'kjPinS&ll 
enam tanute utkrinatti pitman vi talne adhi nalce. amiin | memiy’MsUikh 
upa n/mditr u eadah snmuni chakra* ta*ardni otave | 8. Ka asttpramu 
prntimd kirn nidunam djyam kim d.tit paridhih hah deli | clihmidah Itrnn, 
dslt prdnyam kim ukfhara yod deviih d,-vam ayajanta, mine | 4. Affmr 
gdyutrl abhavat sayuyvd mhnihayd Saritd sambabhUm | mvAlpjbhd 
Somali ukthair mahasr.dn Brihaspater brihatl v&chmn amt ( 6. Virun 
MUrdvarunayor ahhiirir Indrmya trishfub iha bhugah ahnah | Vtsv&n 
dcvun jagatt Hmem te.ua ehdklripre rithayo manushydh | 6. Ghdklripre 
tena rishayo tnanwthydh yajne jute pitarah null pura.no | patym mamye 
manasd chakshasd. tan ye mam ya/nam ayajanta purve | 7. Sttha-stomdh 
mha-ehhandasah dvritah mha-pramilh rishayah sapta dawyali | purvesham 
panth&m anudriiya dhlrah anvCdebhire rathyo na rahnin | 

“ 1. The [web of] sacrifice which is stretched on every side with 
threads, 36 which is extended with one hundred [threads], the work of 
the gods,—these fathers who have arrived weave it; they sit where it 
is extended, [saying] ‘ weave forwards, weave backwards.’ 2. The 
Man stretches it out and spins it, tho Man has extended it over this 
sky. These rays approached the place of'sacrifice; they made the 
Sama verses the shuttles for the woof. 3. What was the measure [of 
the ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prauga, and what 
the uktha, when all the gods sacrificed to the god ? 4. The gayatri 
was associated with Agni; Savitri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns ( uktlm) y with the anush- 
tubh; the brihatl attached itself to the speech of Brihaspati. 5. The 
viriij adhered to Mitra and Yaruna; the trishtubh, a portion of the 
day (?), [accompanied] Indra. The jagati entered into the Vigvedevas. 
By this means human rishis were successful. 6. By this means our 
human fathers the rishis were successful, when this ancient sacrifice 
36 In R.V. x. 67, 2, we find the same word tanlu occurring: To yajnasya prasa- 
ilhtmm tantur deveslm dtatas iam ahulam naslmahi | “ May we obtain him [Agni] 
who is offered, who is the fulfiller of sacrifice, who is the thread stretched to the 
gods.” (Comp, the versions given by Prof. Muller in the Joum. R, AS.for 1866, pp. 
449, and 457.) Prof. Roth quotes under the word lantu the following text from the 
Taittirlya Brahmans, ii. 4, 2, 6 : A tantum Agnir divyaih tatam \ tmam nas tantur 
uta setur Ague team panthdh bhamsi deva-ydnah | “Agni has stretched the divine 
thread. Thou, Agui, art our thread and bridge; thou art the path leading to the 
gods.” 
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worlds? 37. 1 do not recognize if I am like this; I go 

and bound in mind. Whon the first-born sons of sacrifice, for virttih] 

come to mo, then I enjoy a sliaro of that word.” t ’ ’ 

I do not attempt to explain the proper sense of these* dark and 
mystical verses. It is sufficient for my purpose that they clearly- ex¬ 
press ignorance on the part of the speaker. Prof. Wilson’s translation 
of the passages may be compared. Prof. Muller, Anc. Ind^Jit. p.567, 
renders verse 37 as follows : “ I know not what this is that I am Eke; 
turned inward I walk, chained in my mind. When the first-born of 
time conies near me, then I obtain the portion of this speech.” 

x. 31, ,7. Kith svid vanam kali u sa vrikshah dsa yato dydvd-prithwl 
nisbtatakshuh 1 santasthune ajare itautl ahdnipurvlr ushaso jaraMta | 

“ What was the forest, what the tree, out of which they fashioned 
heaven and earth, which continue to exist undecaying, whilst days, 
and many dawns have passed away ? ” 

Compare x. 81, 4, where the first of these lines is repeated and is fol¬ 
lowed by the words : Manuhino manasd prichhata id u tad yad adhy- 
atishthad bhmmiuni dharaym [ “Ask in your minds, ye intelligent, 
what that was on which he took his stand when upholding the worlds; ” 
and see verse 2 of the same hymn. 

i. 185, 1. Katard purvd katard apard agoh hatha jdtehamyo ho vi veda | 
“ Which of these two (Heaven and Earth) is the "first ? which is the 
last ? How were they produced ? Who, o sages; knows ? ” 
x. 88, T8. Kati agnayah kati suryasah kati ushasal} kati u svid dpah | 
na upaspyam vah pitaro vaddmi priohehhami vab, Icavatjo vidmam ham | 

“ How many fires are there ? how many suns? how many dawns? 
how many waters ? I do not, fathers, say this to you in jest; I really 
ask you, sages, in order that I may know.” 

Compare x. 114, 9, above, p. 227. 

x. 129, 5. Tirascmno vitato rahmir eshdm adhah svid asid upari svid 
dslt \retodhdh dean mahinidnah dsan svadhd avastat prayatih parastat j 
6. Kali addha veda hah iha pravochat hut,ah. djdtd hutah iyam visrishtih ) 
arvdg devdh asya visarjanena atha ho veda yatah dbabhuva | 7. Iyam vis- 
riehtir yatah dbabhuva yadi vd dadhe yadi vd na | yah asya adhyahshah 
pararne vyoman sa anga veda yadi vd na veda \ 

5. “ Their ray [or cord], obliquely extended, was it below, or was it 
above ? There were generative sources, and there were great powers, 
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the composition of their hymns by a divine impulse. Biifc.'&ltlxSGg’b 
the two rivals, Vasishtha and Visvamitra, whether in the belief' f>? 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 if.), it is not ne¬ 
cessary to imagine that, cither in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-cxtensivo terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it Communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con¬ 
ceptions which most of the later writers, whether Vaiseshika, Miman- 
saka, or Vedantist, entertain in regard to the supernatural origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Mitra, Varuna, 
Soma, Pushan, etc., would all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
S'ankara on the Brahma Sutras, i. 3, 28, (above, pp. lOlff.); andis other¬ 
wise notorious (see my “ Contributions to a knowledge of the Vedio The- 
ogony and Mythology ” in the Jl. It. A. S. for 1864, p. 63). But if these 
gods were themselves created, and even (as we are told in the Big-veda 
itself, s. 129, 6, cited in p. 280) produced subsequently to some other 
parts of the creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Rig-veda as sources of illumination, to whom this remark would per¬ 
haps not apply, is Yach or Sarasvatt, who is identified with the supreme 
Brahma in the passage of the Brihad Aranyaka Upanishad quoted 
above (p. 208, note 179); though this idea no doubt originated sub¬ 
sequently to the era of tho hymns. But it is not to created gods, like 
Agni, Inura, and others of the same class, that the origin of the Yeda 
is referred by the Yaiseshikas, Mlmansakas, or Vedantists. The Vai- 
seshikas represent the eternal Isvara as the author of the Yeda (see 
the passages which I have quoted in pp. 118ff. and 209). The Ml¬ 
mansakas and Vedantists, as we have seen (pp. 70 ff., 99 ff. and 208), 
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II. SVctiisvatara Up. vi. 21. Tapah -prabhavad veda-pFP^d&ci-pfta 

Brahma ha 8'vetdhataro 'tha vidodn | atydsramibhyah pwratiWM paMI/i'dAtl 
provucha samyag rhhi-sangha-jushtam \ • * . .i • 

“By the power of austere-fervour, and by the grace of the Veda, 
the wise iS'votftsvatara declared perfectly to the men iff the highest of 
the four orders, the suprome and holy Brahma, who is sought after by 
the company of rishis.” (I)r. Boer’s translation, p, 68, follows the 
commentator in rendering the first words of the verse thus: “ By the 
power of his austerity, and the grace of God.” This, however, is not 
the proper meaning of the words veda-prasadach cha, if the correotess 
of that reading, which is given both in the text and commentary (Bibl. 
Ind. p. 372), be maintained. S'ankara interprets the words,, thus: 
“Veda-prasaddch cha” | kairalyam. uddisya tad-adhikara-siddhaye bahu- 
jamnasu samyag drudhita-ptvramcirarasya prasddaeh elm | “‘By the 
grace of the Veda: ’ by the grace of the supreme God who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Veda) in reference to kaivahja (isolation 
from mundane existence); ” and thus appears to recognize this reading. 

In the 18th verse of the same section af^this Upanishad the Vedas 
are said to have been given by the supreme God to Brahma: 

To Brahmdnavi vidadhatipurram yo vai vedamb cha prahinoii tamai | 
tarn ha devam alma-buddhi-prakasam mumuhhur vai saranam ahampra- 
padye | 

“Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Vedas.” 

III. Mundaka Up. i. 1 ff. (quoted above, p. 30, more at length). 
Brahma, devdndm prathamah sambabhuva vihasya hartta bhuvanasya 
gopta | 8a brahma-vidydm sarva-ridyd-pratishfhdm Atharvaya jyeshtha- 
putrdya prdha | 

“Brahma was born the first of the gods, he who is the maker of the 
universe and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son.” 

IV. The Chhandogya Up. viii. 15, 1, p. 625 ff. concludes’as follows: 

Tad ha etad Brahma, Prajapataye urdcha Prajdpatir Marrne MarmJi 

prajdbhyah | dchdryya-kuldd vedam adhitya yatha vidhdnam guroh har- 
mdtiseshena abhisamdvritya hutumbe sachau dose svadhyayam adhiyano 
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vati yah dam evam bralmiopanishadam voda | 4. Tati 

Prajdpataye uvdcha Prajapatir Manage Manuh prcyabhyaP^Wat^daS 

TJddalahaya Arunaye jyeshthaya puttruya pita Imhm 

Idaih vdva taj-jyeshthaya puttraya pita brahma pralruyat pmndyyUya 

va antavasinc (6) na anyasmai hasmaiehma | yadyapy.^maijmam 

adbhih parigrihltam dhanasya purnaiii dadyat dad eva tato blmgafy ify 

dad eva tato bhuyah iti | 

“3. For him who thus knows this sacred mystery, the sun. neither 
rises nor sets, but one day perpetually lasts. 4. This {MadJm-jndna) was 
declared by Brahma to Prajapati, by Prajapati to Manu, and by, Kanu 
to his descendants. This sacred knowledge was further declared to 
TJddalaka Aruni by his father. 5. Let a father expound it to his eldest 
son, or to a capable pupil, but to no one else. 6. If any one were to 
give him this entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that.” 

Compare Manu, xi. 243, where that Code is said to have been created 
by Prajapati (First Volume of this work, p. 394); and Bhagavad Gita 
iv. 1, where the doctrine of that treatise is said to have been declared 
by Krishna to Vivasvat (the Sun), by Vivasvat to Mann, by him to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (Vol. I. p. 508). 
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Page 4, line 5. 

I have omitted here the verse from the Atharva-veda, xi. 7, 24 
(quoted by Professor Goldstiicker in his Panini, p. 70) : Riehah sdmani 
ehlmidafhsipur&naih yajrnha saka \ uchchhuhtaj jajnire sane din devah 
dm&rit&li | “ From the leavings of the sacrifice sprang the Rich- and 
Saman-verses, the metres, the Purana with the Yajush, and all the 
gods who dwell in the sky.” 

Professor Aufrecht has favoured me with the following amendments 
in my translations in pp. 7 and 8 : 

Page 7, line 13. 

For “the text called savitri [or gayatri]” he would substitute “the 
verse dedicated to Savitri.” 

Page 7, line 16. 

For “the mouth of Brahma” he proposes “the beginning of the 
Veda.” (Sir W. Jones translates “the mouth, or principal pari of the 
Veda.”) 

Page 8, line 8. 

For “ from Vach (speech) as their world ” he proposes “ out of the 
sphere (or compass) of speech.” 

Page 8, line 8. 

For “ Vach was his: she was created ” he proposes “For in creating 
the Vedas, he had also created Vach.” 

Page 8, lino 13. 

For “ He gave it an impulse ” he proposes “ He touched it.” 
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Page 8, line 16. ' 

For “Moreover it was sacred knowledge, winch was cre&U"from 
that Male in front’’ lip proposes “For even from that Mats’(nofc"'ocly 
from the waters) .Brahma was created first.” 

Page 9, line 16. ‘ 

This passage of the Brihad Aranyaka TTpanishad corresponds to 
S'atapatha Brahmana x. 6, 5, 5. 

Page 10, line 2. 

“May the brilliant deity,” etc., Professor Aufrecht would prefer to 
translate the second line of the verse, beginning sudevah (p. 9,1. 6 from 
the foot), “ Goodness (the good god) only knows where they pat the 
earth which was thrown up (nirvapana).” 

Page 20, line 17. 

See Asvalayanas Grihya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, rote 25. 

I quote two verses from Manu, of which the second confirms the cor¬ 
rectness of the rendering I have given of the words a ha eva sa nahha- 
grebhyas tapyate, and the first illustrates the text of the Taittiriya 
Aranyaka cited in the note: Manu ii, 166. Vedam eva soda ’bhyasyet ta¬ 
pas tapsyan dvijottamah \ vedabhyaso hi viprasya tapah param ihoehyate | 
167. “A haiva sa nakhagrebhyah” paranam “ tapyate ” tapah \ yah, sra- 
gvy apt dvijo ’dhlte svadhyuyam Saktito ’nvaham | “ Let a good Brahman 
who desires to perform tapas constantly study the Veda 1 ; for such study is 
a Brahman’s highest tapas. 167. That twice-born man who daily studies 
the Veda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) performs the highest tapas to the very ex¬ 
tremities of his nails.” This verse, it will be observed, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding the words paramam tapah. Verses 165 ff. of the same book of 
Manu prescribe the abstemious mode of life which the student (brah- 
maeMrin) is to follow whilst living in his teacher’s house. The Maha- 
bharata, Ifdyoga-parvan, 1537, thus states the conditions of successful 
study in general; Sukharthimh kuto vidya nasti vidyarthinah sukham | 
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functions” (rritti-n&mpyam itaratra—kffo. 4). These' ftmcUorff|ica Y 
modifications (as I)r. Jiallantyno translates) are fivefold, attft PsiiHlG? 
painful, or devoid of pain, viz. proof, or right notion (p ellC *) HaS- 
takc (riparyyaya), groundless imagination ( viltdpa ), sleep, {mtlm), 
recollection (xmri'/i) — Aphorisms 5-11. See also Dr. Bailantyne’s 
Sunkhya Aphorisms, iii. 31 if. 

Page 57, note 61. 

With the subject of this note compare the remarks inp. 108, and 
the quotations from Dr. Boer and Professor Muller in pp. 178, 175, 
and 193. 

Page 62, note 65. 

Professor Cowell does not think that the test is corrupt. He would 
translate it, “ tlie other pramams, beside sabda, (soil, perception and 
inference), cannot be even supposed in a case like this ” (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in his reply to the objector, recapitulates the applicable proofs 
as Sruti, mriti, and loka-prasiddhi, —all three only different kinds of 
testimony, sabda. • 

Page 63, lines Ilf., and note 68. 

Compare pp. 322f., 329 f, 334f., and 337 of my article “On the 
Interpretation of the Veda,” in the Journal of the Royal Asiatic So¬ 
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 

I have been favoured by Professor Cowell with the following note 
on kalatyayapadishta : 

“My Calcutta Pandit considered this fallacy to be the same as that 
more usually called badha (of. too Ehashaparichehheda, ■ si. 70, 77, 
and the Bengali translation, p. 65). Its definition is pahske sadhyd- 
bkuvah. The Tarka-sangraha defines a hetu as badhita, ‘when the 
absence of what it seeks to prove is established for certain by 
another proof," as in the argument vahnir anushno dravyatvdt. The 
essence of this fallacy is that you deny the major, and therefore it 
does not matter whether you accept the middle term in itself or 
not. It is involved in the overthrow of the major term. I should 
translate it the ‘precluded argument,’—it might have been plau¬ 
sible if it had not been put out of court by something which settles 
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referred to, of which the author, although unknown to 
was not necessarily unknown to all, as his contemporaries BO.rlottht 
knew who wrote it, and his descendants, as well as others, might JOT- 
haps still be aware of the fact. In this case, therefore, we have-an. in¬ 
stance of a composition of which some persons did not know the origin, 
but which nevertheless was not superhuman {apaurushmja). This is 
no doubt the correct explanation. ( , 

Page, 99, line 1. 

The argument in proof of the incompetence of the S'iidras for the 
acquisition of the highest divine knowledge is contained in Brahma 
Sutras i. 3, 34-38. As the subject may possess an interest for any 
educated persons of this class into whose hands this book may fell in 
India, I extract the entire discussion of the question : 

34. “ S'ug asya tad-anudara-sravamit tad-ddravanal suchyate hi ” | 
yathu, manushyudhikdra-niyamam apodya devadinam api vidyasv adhi- 
karah vitas tathaiva dvijaty-adhikdra-niyamupavadena Sudrasya apy 
adhikarah syad tty etdm dsankdih nivarttayitum idam adhikaranam ara- 
bhyate | tattra Sudrasya apy adhikarah sydi iti tavat prdptam, arthitva- 
samarthyayoh sambhavut \ tasmdeh “ chhudro yajne ’navaMriptah ” iti- 
vach chhudro vidydyam anavaklriptah iti nishedhaSravanat | yach eha 
karmasv anadhikOra-kdranam Sudrasya anagnitvam na tad mdyasv adhi- 
kdrasya apavadalcam | na Jty dhacaniyudi-rahitena vidya veditum na 
sakyate | bhavati eha lingum sudrddhikdrasya upodbalakam | samvarga- 
vidydyam hi Jdnasrutim Pautrayanam SuSruslmm Sudra-Sabdena pard- 
mrisati “aha hare tvd Sudra tat a era saha yobhir astv” iti | Vidwra- 
prablmtayaS eha Sudra-yoni-prabhavah api rttishta-vijndna-sampanndh 
smaryyante | tasmad adhikriyafe Sudro vidydsu | tty evam prdpte brumah | 
na sudrasya adhikdro vedudhyayanObhardt \ adhlta-vedo hi vidita-vedartho 
vedartheshe adhikriyc.te \ naehaSndrasyavedddhyayanamastyvpanayam- 
pUrvakuiradvedadhyayanasya upanayanasya eha varna-traya-vishayatvat \ 
yat tv arthitvaiii m tad asati sdmarthye ’dhikdra-kdranam bhavati \ sd- 
marthyam api na lavkikarh kevalam adhikura-kdranam bhavati Sdstnye 
’rthe Sdstrlyasya samarthyasya apekshitatvdt Sdstrlyasya eha samarthya- 
sya adhyayana-nirdkaranena nirdkritatrut | yach eha idam Sudro yajne 
’navaMriptah iti tad siyaya-purvakatvud vidydyam apy anavaklriptatvaih 
dyotayati ny ay asya sddhdranatvat \ yat pumh saiiivarga-vidydydm Sudra~ 
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’bhilapyate ” sudrai chaiurtho varnah elcajatir" ity ehajuU^fS^sStu'^n^ib 
“ na iadre putakam kinchid na chit samshdram arhati ” iUj-uiUSMi eh(>“ | 

37. “ Tad abhava-nirdharane cha pravritteh ” | ItaS elm m 
adhiku.ro yat satya-vachanena hldralvabhSve nirdharite Jubutafft GMbfc 
mah npanctum amtinsitum cha pravavritc “ na etad abralimmw mvahMfrii 
arhati \ samidham sumya nhara upa tva neshye na catyud atjuit ” (Qbh. 
Up. iv. 4, 5) iti irnti-lingdt | 

38. “ Sravanudhyayanurtha -pratishedhat smyitei eha ” j Iia& dhana 
iudrasya adhikuro pad asya smritek sravanudhyayanartho-pratishecffio bha- 
vati | veda-sravana-pratishedho vedudhayana-praitshedhas tad-artha-jnd- 
ndmishtkdnayos cha pratishedhah sudrasya smaryyate | iravam-pratishe- 
dhas tuvad at Jut asya “vedam npasrinvatas trapu-jatubhyani krobra-prati* 
puranam ” iti “padya ha vai ctat imaklmrh yat kddras tasmat kddra- 
samlpe na adhyetanyam ” iti cha | atah era adhy ay ana-pratishedhah \ 
yasya hi samlpe ’pi na adhyeiavyam bhavati sa hatharn krutirn adlaylyata | 
bhavati cha uchchdrane jihva-ehhedo dharane sartra-bhedah iti | atah era 
cha arthad artha-jnunanushthamyoh pratishedho bhavati | “na sUdraya 
matifft dadyud” iti “ dvijutlnam adhyayanam ijya dunrm ” iti eha \ 
yeshilm punah purva-krita-samshara-vakid Vidura-dJiarma-vyadha-pra- 
bhritmam jndnotpattis teshiim na sakyate phala-praptih pratibaddkum 
jnunasya ekantika-phalatvat | “ Srdvayech chaturo varndn ” iti cha iti- 
hasa-purdnadhigame ehdturvarnyadhikdra-smaranat | veda-purvakas tu 
nasty adhikarah iudranam iti sihitam | 

34. ‘{.In the word ‘ S'udra ’ reference is made to his vexation on 
hearing that disrespectful expression, and to his running up.” 

“ This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice- 
born men may not also be questioned, and its extension to S'udras 
maintained. The grounds alleged in favour of the, S'udra having this 
prerogative are that he may reasonably be supposed to have both (a) 
the desire and ( b ) the power of acquiring knowledge, and that accord¬ 
ingly (c) the Veda contains no text affirming his' incapacity for know¬ 
ledge, as it confessedly has texts directing his exclusion from sacrifice: 
and further (d) that the fact of the S'udra’s not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for denying to him the prerogative of gaining knowledge; since it can¬ 
not bo maintained that it is impossible for a man who is destitute of ° 
the ahavaaiya and other fires to acquire knowledge. There is also (c) 
in a Vedic text a sign which confirms the S'udra’s prerogative. Tor in 
the passage which treats of the knowledge of the Samvarga (ChhSn- 
dogya Upanishad, chapter iv. section 1-3) a speaker designates Jana- 
Sruti, descendant of Janasruta in the third generation, who was desirous 
of performing service, by the term S'iidra: 'Keep to thyself, o S'udra, 
thy necklace and chariot 2 with thy cattle.’ (Ohh. Up. iv. 2, 2.) And 
further (/) Yidura and others are spoken of in the Sinriti as possessed 
of distinguished knowledge, although they were of S'iidra descent. 

Consequently the S'udra enjoys the prerogative of acquiring various 
sorts of divine knowlege. To this we reply: The S'udra has no such 
prerogative, because he cannot study the Yeda. Tor it is the man that 
studies the Yeda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S'udra does not 
study the Yeda, for such study must be preceded by initiation, which 
again is confined to the three upper castes. As regards (a) the desire 
of knowledge,—that, in tire absence of power, confers no prerogative. 
And (i) mere secular power does not suffice for the purpose; since 
scriptural power is necessary in a matter connected with Scripture; 
and such scriptural power is debarred by the debarring of study. And 
(c) the passage which declares that a ‘ S'udra is incapacitated for sacri¬ 
fice,’ demonstrates his incapacity for knowledge also ; since that follows 


2 Such is tCa sense given to liartlva bv the Comment 
a compound of the words k/ira, “necklace," and itr-a, 
itm might be the nominative of ittmn, “going,” no such 
■with the sense of “chariot.” Besides, the compound 
Perhaps the word should be separated into ha are. iva ; 
nominative to and it would be difficult l« eousii 
above was written, I have been favoured with a mac 
Goldstiicker. He conjectures that the words should be < 
tva Sit dr a tava era sa/ta gut,hit- asftt ; that fra may be t. 
nine of the Yedic prouour, tva, meaning “some one,’' rtn 
follows: “0, friend, some woman belongs to thee, 
along with the cows." And .lanasruti would appeal !.r,) 
in this sense here supposed, for we find that on hearing 
bis daughter to the latter, along with lour hundred ad 
gifts; and that on seeing the damsel, Haikva capxased 
to the request of her father.— the author of tins'' 

0 pun; and Sankara perhaps gave only on. ««a--a -I ■ 





296 


APPENDIX. 


from the rulo, which is of general application. As regatflg thoffiiMm- 
stance that in the Vedic text regarding the knowledge of the' Sain- 
vnrgn, tho word S’udra occurs, which you regard as a r%n.,mfavoTtf of 
your view; it is ( d) no sign; because in that passage' no rule is laid, 
down. For tho discovery of a sign indicates that a rule’ has been 
laid down; but in the passage in question there is no snob rule. 
And although it were conceded that [if it were found in a precept 
regarding the Samvarga] the word S'udra would confer on a man of 
that caste a prerogative in regard to that particular knowledge alone, 
(from its being intended for him), although not to all sorts of know¬ 
ledge, yet as the word occurs [not in precept, but] in an illustrative 
narrative (arthavdda) it cannot confer on him a prerogative in regard 
to any knowledge whatever. Arid in fact this word S’udra can be 
applied to a person [of a higher caste] who possessed the prerogative. 
How ? I explain: Vexation (suk) arose in the mind of Janasruti when 
he heard himself disrespectfully spoken of in these words of the swan: 

‘ Who is this that thou speakest of as if he were Rainka yoked to the 
chariot ? ’ 3 (Ckli. Up. iv. 1, 3). And since a S'udra does not possess 
the prerogative of acquiring knowledge, we conclude that it is to this 
vexation (suk) that the rishi Rainka referred, for the purpose of shew¬ 
ing his own knowledge of things imperceptible by sense, when he made 
use of this word S’udra (Chh. TJp. iv. 2, 2, see above). But again, how 
is it indicated by the word S'udra that vexation (h/t) arose in his mind ? 
We reply: by ‘the running to it [or him]” {tad-adrmanat)\ i.e. either 
‘ he ran to vexation,’ or ‘ he was assailed by vexation,’ or ‘in his vexa¬ 
tion he resorted to Rainka.’ We conclude thus because the sense 
afforded by the component parts of the word S'udra is the probable 
one, 4 Whilst the conventional sense of the word S'udra is here inap¬ 
plicable. And this is seen to be the meaning in this story. 

3 This appears to allude to the person referred to being found sitting under a 
chariot (Chh. Up. iv. 1, 8). See p. 67 of Babu Rajendralal Mittra’s translation. This 
story is alluded to by Professor Weber in his Ind. Stud. ix. 45, note, where he treats 
Sayugvan as a proper name, and remarks “ The Vedanta Sutras (i. 3, 34,35), indeed, 
try to explain away this” (the circumstance of Janasruti being called a S'udra) and 
of course S ankara in his commentary on them docs the same, as well in his explana¬ 
tion of the Chhandogya Upanishad.” I am not, however, by any means certain that 
the epithet “ S’udraj” applied to Janasruti by Rainka, is not merely meant as a term 
of abuse. 

4 The meaning of this is that the word S'Odra is derived from s'tto/i, “vexation,” 
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triyas named Cliaitrarathi was descended,’ which 
family were Kshattriyas, we may gather that AbhipratSriff’ jielojigcd 
to this class. And the circumstance that Janagruti is minffsmpjtiii 
connection with the same branch of knowledge as Abhipratarifr, ills 
Kshattriya, shows that the former also was a Kshattriya,,. For;it is in 
general men of the same class who are mentioned together, And; from 
the fact of Jana.4ruti sending a charioteer (Chh. Up. iv. 1,5-7), and his 
other acts of sovereignty also, we learn that he was. a, Kshattriya. 
Hence (we conclude that) a S'udra does not possess the prerogative 
of divine knowledge. 

Sutra 36. “From reference being made to initiation, and from a 
S'udra being declared to be excluded from it.” 

“ And that a S'udra does not'-possess the prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi¬ 
ture with the sacred cord and other rites are referred to in passages 
where science is the subject in question. For the fact that the seekers 
after such knowledge obtained initiation, is shewn by such passages as 
the following: ‘ He invested him; ’ ‘He came to him, saying, teach 
me, Sir’ (Chh. Up. vii. 1, 1 ?); ‘Devoted to'Hrahma, resting in Brah¬ 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (saying) ‘ he will declare all 
this’ (PrasnaUp. i. 1); and ‘having invested them,’ etc. And that 
a S'udra receives no initiation is shewn by the text of the Smriti 
which pronounces him to be but once-born, viz. ‘the Sudra is the 
fourth class, and once-born; ’ and by such other passages aB this: 

‘ There is no sin in a S'udra, and he is not entitled to initiation.’” 6 

Sutra 37. “ And because he acted after ascertaining that it was not 
a S'udra [who had come to him].” 

“ That a S'udra does not possess the prerogative of acquiring know¬ 
ledge appears also from this that [according to the Chhandogya Upani- 
shad] Gautama proceeded to invest and instruct Jabala after ascertain¬ 
ing by his truth-speaking that he was not a S'udra: ‘ Hone but a 
Brahman could distinctly declare this : bring, o .fair youth, a piece of 
fuel; I will invest thee; thou hast not departed from the truth ’ (Chh. 
Up. iv. 4, 5). c 

This last verse has been already quoted in Yol. I. p. 138, note 244. 

6 I shall quote in full the earlier part of the passage from which these words are 
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how can ho, in whoso neighbourhood oven the Vtfda is 
read, read it himself? And if he utters it, his tongue fe CcM&lf 
and if he retains it in his memory, hiB body is to be slit, 7fil<X it 
results from the meaning of the terms that he i6 prohibited front Team* 
ing its contents, or practising its injunctions, according to the foj’fey 
‘ Let no one impart intelligence to a S'udra;’ and * reading, saorifjce, 
and liberality arc the duties of twicc-born men.’ As regards (f j Ti¬ 
ll ura, Dharraa, Yyadba, and others in whom knowledge was produced 
in consequence of their recollection of acts performed in a former 
birth, their enjoyment of its results capnot be prevented, from the 
transcendent character of the effects of knowledge; and heoanse in the 
text ‘ Let the four castes be made to hear them,’ the Smriti declares 
that the four castes possess the prerogative of learning the Itihasas 
and Puranas [by means of which S'udras may attain perfection]. But 
it has been established that S'udras do not possess the prerogative of 
acquiring divine^knowledgc derived [directly] from [the study of] the 
Veda.” 

The Bhagavad Gita affirms a different doctrine in the following 
verses, x. 32 where Krishna says : . » 

Mum hi Pdrtha vyapdsritya yc 'pi syuh pdpa-yonayal} \ sbriyo vaiSyds 
tathd siidras te'pi ydnti pardiii gatim | 33. Kimpunar hralmandhpun- 
ydh bhahtdh rujarshayas tathd j 

“ Those who have faith in me, even though they be of base origin, 
women, Taisyas, and S'udras, attain to the most transcendent state. 
How much more pure Brahmans and devout royal rishis.” 

S'ankara could scarcely have been ignorant that his principle was not 
in harmony with this text; hut he has thought proper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained on the same subject by 
S'andilva which I have stated above, p, 178. 

Page 105, line 24. 

The following quotation continues the discussion of this subject; 
and will also serve to illustrate pp. 6 and 16, above, as well as p. 60 
of the Pirst Volume : 

Brahma Sutra i. 3, 30. “ Samdna-ndma-rupatvdcJt cha dvrittdv apy 
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ha deram &(ma-buddhi-prakiikam mumuhhur vai Saranm 
' (S'vetiisvntara Upanishad, vi. 18) iti | smaranti. eha, S'm}^P(Sg.yi0Ig » 
dhuchhandah-prabhritibhir duiatathyo drish{ah iti \ praMve(fafip Si#,, glrgpl 
era kiindarehy-ddayah maryyante j irutir apy rMM~jtoat!0yp&r$Sct?yp 
era mantrem anushthunam darSayaii “ yo ha vai aviditarsheya-chlimido- 
daivata-bruhmanena mantrem yujayati vd adhydpayati m ethapvM eha, 
riehhati garttam ml prapadyate” ity upakramya “ tasmad Btdm mSztpe 
vidyud ” iti | prdninaih eha mkha-prdptaye dharmo vidhlyate ck'JMth 
pariharaya udhannah pratishidkyate | drishtdnuh-avika-diihkha-sukha- 
vishayau eha raga-deeshau bhavato na vilakshana-vishaywo ity ato dhw~ 
madharma-phala-bhutottarottard sruhtir nishpadyamana purva~snsh[.i- 
tadrisy era nishpadyate \ mritis eha bkavati “ tesham ye ydni karpiani 
prdk-srishtydm pratipedire \ tuny eoa te prapadyante srijytmunah pimah 
punah j himsrdhimsre mridu-hrure dkarmudharmav ritdnrite | tad-bha- 
vitdh prapadyante tasmdt tat tasya rochate” | iti | praliyamanam api eha 
idamjagat sakty-avasesham era prat,gate sakti-mrdam eva eha prabhavati 
itarathfi dkasmikatva-prasangdt | na eha. anekalcdruh kahtayah kahjdh 
kalpayitum | tatas eha tnchhidya vichhidya apy udbliavatam llmr-aii- 
loka-pravdhdnaih deva - tiryan - manuslrjg - lakshandnam eha prani-ni- 
kaya-pravahanam varnusmma - dharma - phala- vyavasthdnam clia amodm 
samsare niyatatvam indraya-vishayasambandha-niyatatvo-vat pratyeta- 
vyarn | na hi indriya-vishaya-sambandhuder vyavahdrasya prati sm-gam 
anyathulvam shashthendriya-vishaya-kalpaih sakyam utprekshitum | atas 
eha sarva-kalpunaih tulya-vyavaharatvdt kalpantara - vyavahardnusan- 
dhdm-hhamatvdeh eha isvardndm, samdm-ndma-rupah eva pmtkargam 
vtseshdh pradurbhavanti samdna-ndma-rupatruch eha mriltav api maha- 
sarga-mahdpralaya-lakshtndydm jagalo ’bhyupagamyamandyaih na kak- 
chieh chluMa-pramonyddi-virodhah j sarmlna-numa-rupatdih cha-kruti- 
mritl darsayatah“ suryd-ebandramasau dhdta yathd-purvam akalpayat \ 
divaih eha, prithulm chdntanksham atho svah ” | iti \ yathd pdrvamin 
kalpe surya-ehandramah-prabhriti jagat klriptam tathd ’sminn api Icalpe 
Parameharo 'kalpayad ity arthah \ tathd “Aynir vai akumayata l an- 
nado devunam ry&m ’ iti sa e'vam agnaye krittikubhyah puroddiam ashta- 
hapalam niravapad” iti nakshattreshti-vidhau yo ’gnir niravapad yasmai 
va ’ynaye nimvapat tayoh sttmdna-ndma-rupatdm dwrkayati ity-evam- 
jdttyakd srutir ud&harttamyd \ smritir api “ rishinam ndimdheyani yak 
eha vedeshu drishtayah | sarvaryy~ante prasutdndm tdny evaibhyo dad&ty 
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Brahma Sutra, ii. 1 , 36), ‘It is agreeable to reason, and it is S.Bcfil;tSri36rl/ 
And the world being eternal, although the Veda declares that Ss'mGSO- 
lution and reproduction take place during the sleep, and ok the-rraMtlg 
(of the creator), still as the practice continues the same in‘the later, as 
in the previous, waking condition, there is no contradiction,'(of'the sort 
pretended). And it is to bo considered that the same ffiSfet he the ease 
in regard to the dissolutions and creations of another Kalpa (see Vof. I. 
p. 43 f.). Now dissolutions and creations are Baid in the Veda to take 
place during (the creator’s) sleep, and at' his waking. ‘ VVken the 
sleeper does not see any vision, and when his breath is concentrated 
in him, then the voice with all names enters into hin}, the eye with 
all forms enters into him, the ear with all sounds enters into him, 
the mind with all thoughts enters into him. When he wakes, just as 
sparks shoot out in all directions from blazing fire, so do all breaths 
according to their several seats issue from this Soul; from the breaths 
spring deities; and from the deities worlds ’ (Kaushltaki Biahmana, 
latter part, 3, 3). But be it so, that [in the circumstances referred 
to] there is no contradiction of the kind alleged, because during the 

talk'd cha samskaratmana s'ahddrlha-tat-sambandhdnaih saldm eva pmah sfishtav 
abhivyakter na anityatvam \ abhivyaktdnam purva-kalpiya-nama-rupa-sarnSnataad 
na sankeiah kenachii kdryyah | vishama-spishtau hi sanketdpckshd na tulya-srishtdv 
iti pariharati “ tattra idam" ity-adina | “ But since in a great dissolution even species 
cease to exist, will it not result that the connection of words with the objects they 
denote is not eternal? In reference to this doubt the aphorist says, ‘as the name and 
form are the same,’ etc. Waving the authority of the Sutra, the Commentator ex¬ 
presses a doubt in the words 1 And further,’ etc. It is true that the connection sub¬ 
sists in consequence of the continuity of individuals owing to the existence of species 
during the intermediate dissolutions, and this connection will be known because the 
previous practice continues uninterrupted. And so from the independence of the 
Veda, there will be no contradiction in regard to its authority. But smoe in a total 
dissolution all such connection is lost, and some intimation (of what had existed before) 
must he given by some person at the new creation, the Veda will ho dependent on 
the understanding of such person, and consequently its unauthoritativeness, as 
well as the non-eternity of the dependent object, owing to the extinction of the in¬ 
structor on whom it depended, u'ill result. But even in a great dissolution an absolute 
annihilation is unproved, according to the doctrine that effects exist in their causes. 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at the new creation as re¬ 
miniscences of a previous existence, they arc not non-eternal. As the objects thus 
manifested have the same names and forms as in the previous Kalpa, there is no 
necessity for any intimation (of what had existed before) being given by any person. 
For such an intimation would, indeed, be required in a dissimilar creation, but not 
in one which is similar. It is thus that the commentator removes the objection in 
the words ‘ a reply to this iB given,’ etc.” 
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and proper application, is turned into a post, or falls into a pit/ (mcltaul- 
ing, ‘Wherefore let him ascertain all these points regarding eVery ’ 
—declares that a knowledge of the rishi by whom it was seen should 
precede the ceremonial use of every text. 9 Further, righteousness- is 
prescribed and unrighteousness is forbidden, with a view to promote the 
happiness and obviate the misery of living beings: and love and dislike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are seripturally revealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom¬ 
pense of righteousness and unrighteousness, i§ constituted perfectly 
similar to each of those which preceded it. And the Smriti, too, de¬ 
clares : ‘ These creatures, as they are reproduced time after time, per¬ 
form, respectively, the very same actions as they had performed in the 
previous creation. 10 They so act under the influence of (their previous 
tendencies) whether noxious or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that 
they are disposed to one or another course of conduct.’ Besides, even 
when this world is destroyed, a residuum of its force (s'«/r£t) continues, 
aud it is reproduced only because it has this force for its basis: for 
any other supposition would involve the difficulty of the world having 
no cause. And as we cannot conceive that there are many forms of 
force ( sakti ), we must believe that, as the relations between the senses 
and their objects are invariable, so too, in a world which had no com¬ 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al¬ 
though separated from each other in the period of their production,) as 
well as the ordinations of castes, orders, duties, and recompences are 
invariable. For we cannot imagine that such conditions as the re- 

0 The object of these remarks of Sankara regarding the rishis is thus explained 
by Govinda Amanda : KkicJta manU-dimm rishy-adi-jnanavasyakatm-jnapika s'rutir 
wmtra-dny.rishdndw jncniHisayamdarsayati ity uha tatha dm jnanddhikaih 

kalpanlaritam l erlaiii smritvd vyavahdrasya pravarttitatmd mdmya anaditeam anape- 
kshatvam ehn aviruddham iti bhavah | “In these words S’ankara intimates that the 
S'niti which declares the necessity of knowing the rishis, etc., thereby manifests 

tbe transcendent, knowledge of the rishis who saw the mantras.And so from 

the fact that these rishis, distinguished by eminent knowledge, recollected the Veda 
which had existed in a different Kalpa, and [again] gave currency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Veda 
is not in contradiction [to any fact]—such is the purport.” 

10 See the First Volume of this work, p. 60. 
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’Bo-* sr-’r 

« ii. I, 36. “ Upapaiyate cha upalabhyate cha” | “ 
eamaraeya anudityam \ adimattve hi samsarasya akasmSd wdbfAtep mttfa 
tdnam api punah saiiudrodbhuii-prasangah | akrituhliyugama-prctimigci 
cha sukha-duhkhu.di-vaklmmyasya mrnvnittatvai | m elm T dmro witilm- 
mya-hetur ity ulrfam, | na cha avidya lcevald vaishamyasya lc5/ranm% elm- 
•rupatvdt \ rdgddi-klesa-vdmndkshipta-karmdpekehd tv awidya wtislmmya- 
karl sydt | na cha karma antarena sariram samblumati m cha haPtram 
antarena karma sambhavati iti itaretardsraya-dosha-prasangah j oraddibvc . 
tu vijdnkura-nydyena npapatter na kaschid doeho bhmati j 

“ ‘ It is agreeable to reason, and it is ascertained.’ Tie eternity of 
■ tbe world is agreeable to reason. For on tbe supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who had obtained liberation from mundane 
existence might become again involved in it; 15 and (2) that men would 
enjoy or suffer the recompense of what they had never done, as the 
inequalities occasioned by happiness and misery, etc., would be cause¬ 
less. But God is not the cause of this inequality, as we have said 
(see the comment on Sutra ii. 1, 34). Nor can ignorance alone he its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with worts induced by the surviving me¬ 
mory of desire and other sources of disquiet, may be the cause of in¬ 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence: so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two. things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from all eternity.” (See Ballantyne’s Aphorisms of 
the Sankhya, Book i. pp. 60 and 126.) 

Page 111, line 2 from the foot; and Page 113, line 11. 

In the first edition, p. 78, I had translated the word samayadhyu- 
shiie “ in the morning twilight.” When revising the translation for 
the new edition I became uncertain about the sense, and did not advert 

16 i.e. as Professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at hap-hazard, and by some Chance the liberated may 
be born again as well as the unliberated. 
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Page 160, line i8. 

For punar-utpattir read punar-anutpattir. -y 

Page 181, lines 7 and 11 front the foot. ~ • . } . • ^ 

I learn from Professors Cowell and (loldstiicker tliat vimatu ^mrUili 
should be rendered not “ the variously understood Smyiti ” haif the 
Srnriti which is here the subject of dispute.” . ' 

Page 183, note 160, line 1. 

With E.Y. i. 179, 2, compare Jt.V. vii. 76, 4, quoted in p. 245. 

Page 201, line 21. 

The commentator thus explains this verse of the Vishnu Parana 
(I am indebted to Dr. Hall for a collation of the best MSS. in the 
India Office Library): Me cha deeshopasama-prakarah madhyamadhi- 
karinam eva uktdh na tu uttamCidhikdriniim ity aha “ etc ” | “ hhinna- 
drisd” bheda-drishtya \ “ hhinna-drisam ” iti vd pnthah \ tattrabhima- 
dartane “ abhyupagamam ” angxkaram hritva dteshopasamopdya-bhcdali 
kathitah \ uktandm updyandm paramartha-sankshepo mama mattali iruya- 
tam | “In the words ‘these notions,’ etc.’ he tells us that the methods 
of repressing hatred which have been hithe-todeclared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. Bhinna-drUa is the same as bheda- 
drishtya, ‘ with a view which distinguishes [the Deity from them¬ 
selves],’ or the reading is hhinna-drisam, ‘of persons who look [on 
Him] as distinct.’ ‘ Accepting ’ ( abhyupagamam hritva), i.e. admitting, 
this opinion regarding a distinctness, ‘ I (the speaker in the Y.P.) have 
declared these methods , of repressing hatred. How hear from me a 
summary ’ of the highest truth in regard to these methods.”' 

Page 225, line 21. 

There is a verse in the Yajasaneyi Samhita, xiii. 45, in which also 
Agni is connected with the creation: To Agnir Agner adhi ajayata 
sokat prithivyah uta vd divas pari | yena prajali Vihakarma, jajana tarn 
Agne hedah pari te rrinaJctu | “Agni, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom Yisvakarman generated living creatures.” This verse is 
quoted and after its fashion explained in the S’atapatha Brahmana, vii. 
5, 2, 21: Atha dakshinato ’jam | “ Yo Agnir Agner adhi ajayata” ity 
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mi csha | Agncr adhyajayata | “ Mat prithivyak uta va divan 
pari?* Hiyadmi Prajapateh Mad ajayata tad divas cha prithhyai chat 
sokad tfjayoto | “ Tom prajah Visvakarma jajana ” iti vug vai ajo vaoho 
mi prajah Vikahmna jajana ityadi | “ Then [he places] a goat ( aja) 
on the southern side, (saying): ‘ That Agni who sprang from Agni: > 
this goat is Agni and sprang from Agni. ‘ From the flame of the earth 
or “from that of the sky:’ that which sprang from the flame of Pra- 
japati sprang from the flame of the earth and of the sky. ‘ By whom 
Vi^vakarman generated living creatures: ’ The goat, [or the Unborn], 
is Vach (Speech) : Visvakarman generated living creatures from Vaeh,” 
etc. Compare B..V. i. 67, 5, quoted above in p. 275. 

Page 235, line 9. 

Add after this the following texts, in which the verbs taksh and jan 
are applied to the composition of the hymns: 

B.V. i. 67, 4. Vindanti im attra naro dhiyam-dhah hrida yat tashtan 
mantran alam&an | “ Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart.” 

i. 109, 1. Vi hy akhyarn manasa vasyah ichlmnn Indragni jnusah uta 
va sajatan | nanya yuvat pramatir asti mahyaik sa vam dhiyaih vtija- 
yantim atahham | 2. Asravaih he bhuri-davaUara vaih vijdmdtm- uta va 
syalat | atlm somasya prayatl yuvabhyam Indragni stomaiii janayami 
navyam | “1. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. I have no other counsellor 
tfian you,—I who have fabricated for you a hymn supplicating food. 
2. For I have heard that you are more bountiful than an ineligible 
son-in-law (who has to purchase his bride), or than a bride’s brother: 
so now, while presenting a libation of Soma, I generate for you a new 
hymn.” 

Page 253, line 15. 

Insert after this the following verse : B..V. x. 66, 5. Sarasvdn dhibhir 
Varuno dhrita-vratyh Pusha Vishnur mahimd Vdyur Asmnd | brahma- 
krito amritdk viha-vedasah iarma no yamsan trivarutham amhamh | 

*• May Sarasvat with thoughts, may Yaruua whose laws are fixed, may 
Pushan, Vishnu the mighty, Vayu, the Asvins,—-may these makers of 
prayers, immortal, possessing all resources, afford us a triple-cased pro¬ 
tection from calamity.” 
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* Supplementary Note on JTdIdtyaydpadieh{a.~SeB page ffdjijHsMt 0$-~ : 

and page 290. ••A'?.; '• 

I am indebted to Professor Goldstuoker for the following gSdiixoflal 
remarks on this expression : 

The Tarkasangraha, quoted by Professor Cowell in his intefetipg 
note which you kindly communicated to me, differs materially from the 
Bhash;ipariehchheda‘in its interpretation of the fallacy called, by them. 
Iddha; and I might add that the Tarkasangraha-dipikaprakaia offers 
even a third explanation of the same Vaiseshika term. But I do not 
think that the Iddha of the Yai.4eshikas is the same as the k&l&Uta of 
the Naiyayikas. For when we find that the Bhashaparichchheda in 
its enumeration at v. 70 applies to the fifth hetvdbhdsa the epithet 
kdldtyayopadishta (probably the same as the kdla,tyayapadishfa of the 
Nyaya-sutra i. 50) yet in its explanation of v. 77 does not call it 
Mid tit a, as the hiyaya does, but ladha, such a variation in terms 
seems pointed; aud when we find moreover that its interpretation of 
ladha differs from Yatsyayana’s interpretation of hildiita, there seems 
to be a still greater probability that the Kyeya-and Yaiseshika disagree 
on’ the question of the fifth hetvdbhdsa. 

For that there is no real difference between the Hyayabhashya and 
the Nyayavritti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy hildiita arises when a reason assigned ex¬ 
ceeds its proper sphere ( sadhanaMla ), and neither, I think, can have 
taken kdla in its literal sense of “ time.” This might have been the 
case if, as Professor Cowell seems to suggest, “plausibility” of an 
argument were the subject of the Sutra; but as, in my opinion, the 
hetu is always intended to be a valid and good hetu, I do not see how 
such a hetu can become a bad one simply by being advanced too late. 
It would, however, become bad by being applied to a time, i.e. to a 
case to which it properly does not belong. 

The circumstance that the Vritti and Bhashaparichchheda are 
probably works of the same author, does not invalidate my opinion; it 
would seem on the contrary to confirm it, since the object of both these 
works is a different one: the former being intended as an exposition of 
the Nyaya, and the latter as one of the Yaiieshika. 



■, i® TO PRINCIPAL NAMES AND MATTERS. 


A 

Abhipratarin, 297 
Abhyupagama-vada, 201 
Accentuation, 31 
Achfiryya, 92 
Achyuta, 14, 46 
Aditi, 225, 252, 258 
Adityas, 102, 234 
Adhararani, 47 
Adhokshaja, 43, 47 
Adhvaryn, 5, 63, 54 f. 
Adhvaryava (Tajur) Veda, 
212 

Adrishta, 132, 1S ; :., ! 
either, whether eternal or 
not, 70, 106, 164 
Agastya, 247 
Agni, 5f., 46 f., 219 and 


tion, 25f 
Agni Savit 


„ Savitra, 17 
Agnishtoma, 11 
AhankSra, 195 
Aila"(PnrQravas), 47 
AitareyaBrahmana, 5,225 


—66 


Aja, 166 

Akshapada (Gotama), 199 
Akshara, 164 
Alcinona, 269 
Ananda Giri, 157 
Anga, 53 
Angie, 31 

Angiras, 31, 34, 219 f. 
Angirases, 246 
AnukramanT, 85, 275 
Anuahtubh, 11, 278 


Anuvyakhyanas, 205 
Apali (waters), 8 
Apantaratamas, 40 
Apastamba, 62, 179 
Apollo, 267, 270 
Apsaras, 247 
Apta, 114 ff., 124, 128 
Aptoryaman, 11 
Aranyakas, 1, 26 

- superior to rest of 

Veda, 31 
Argives, 270 


Asridh, 226 
Astronomy, 31 
Asura, the, 258 
Asuras, 49 
A8uri, 192 
Asvalayana, 179 
As’valayana’s Grihya Su¬ 
tras, 288 
Asvattha, 46 
Asvins, 228, 236 
AtirStra, 11 
Atharvan, priest, 55 
Atharvan, sage, 31, 220, 
*159, 284 

Atharvan (the Veda), 11 
Atharvangirases, 3, 9, 21, 

Atharva Parisishta, 54 f. 
Atliarvanas, 54 
Atharva-veda, quoted— 
ii. 1, 2,-260 
iv. 35, 6,- 4 
rii. 54,-1 
z. 7, 14, 20,-3 


Atbarva-veda continued — 

x. 7, 43, 44,-279 

xi. 7, 24,-287 
xiii. 4, 38,-4 
xix. 54, 3,-4 


— 59, 1, 2,-260 
Athene, 272 
Atri, 34, 220, 276 
Atris, 243 
Auddalaki, 77 
Aufrecht, Prof., Cat. of 
Bodl„Sansk. MSS., 27 f., 
30, 39 

- aid from him ac¬ 
knowledged, 9, 15, 20, 
54, 219,"221, 287 f. 
Aupamanyava, 213 
Avyakta, 161, 173 
Ayisya, 240 
Ayatayama, 51 
Ayu, 222, 225 
Ayur-veda, 114 f., 116 f., 
132, 135 


Babara Pravahini, 
Bacchus, 264 
Badarayana, 64, I 
aud passim 


Badari, 145 
Bahvrichas, 54 
Ballantvnc's Aphorisms ot 






Ballantyne's .Aphorisms of 
the Sunkhja, 133, 168 

«-Aphorisms of the 

Vodunta, 107 

- Aphorisms of the 

Toga, 201, 289 
- Christianity cnn- 


Banerjea, Ilcv. l’rof. K.M., 
12 

- his Dialogues on 

Hindu Philosophy, 31, 
93 f„ 115, 118, 133 
Bauddhas, 181 
BaudhSyana, 179 
Benfey, Prof., his Suma- 
veda, 103, 221,231,238, 
266 

Bhadrasena, 156, 170 
Bhaga, 225 

Bhagavad-gita, quoted— 

ii. 42ff.,-^3^C 8V 
x. 32,-300 
xv. 15,-97 

- referred to, 193 

Bhagavata Purana, equal 
to the Veda, 30 

-why composed, 42 

- quoted— 

i. 3, 10.—192 

— 4, 14 ff.,_41 

— 7, 6 ff.—42 

ii. 8, 28.—30 

iii. 12, 34,and37ff.—11 
- 39,-207 

iv. ?9, 42 ff.,—34 
ix. 8, 12 f.,—192 
ix. 14, 43 ff.,—46 
xii. 6, 37 ff.,—43 

Bhagavatas, doctrine of 
the, 177 

Bhakta, or figurative sense 
of words, 108 
Bhakti Sutras, 177 
Bhnradvaja, 17, 31 
Bbaradvajas, 221 


Bhasl&I; 


i-pariehcheda, 1 


Bhoja-ruia, 201 ‘ 

Bhulj, 5, 7, 14, 104 
Illiuvah, 5, 7, 14, 104 
Bhrigu, 34, 219 
Bbj-igus, 233, 237 
Bird, the, 258 
Blackio, on the Theology 
of Homer, 272 
Boelitlingkand Roth,.Sans¬ 
krit Dictionary, 20,152, 
201, 236, 240 263 

BrahmiS, 8, 21, 24,33, 43 : 
and passim 

Brahma, 3, 10, 12f., 28, 
31, 34, 46, and passim 
Brahma composed of th 
Rig-veda, 27 
Brahma-kanda, 65 
Brahma-mimansa, its oh 
ject, 139 (see Vedanta) 
Brahman (prayer) 224 
Brahmanaspati, 234, 24S 
260 f. 

Brahmarata, 50, 52 
Brahma Sutras, 69, 93 
and passim 
Brahma-vadis, 185 
Brahma-veda, 65 
Brahma-vaivartta-purilna, 
i. 48, quoted, 30 

- corrector of V tda, 

30 

Brikad Aranyaka Upani- 
shad, quoted— 
i. 2, 4,-104 


iii. 8, 11,-164 

— 3| 22,-33 

v. 8.-254 

Brihaspati, 221, 266, 260 
Bnliati, 15, 278 
Buddha, 202 

Butler (Bp.), his sermons 
on the lore of God, 107 


-^vi{ . 

Chritatato 
rathi, 297 

ChfiodSla, , 

Chhandog«Bi'ak»%S)jKffi 
Cbarana, fc% • ‘ * 

Chartmttvy uTiot v 

Charalcas, 52 ff. 
CharakScMrj'yrt, 52.. 
Charakudkraryns. 51 
Charvakos, 202 , •" 

Cbhandas, 200 
Chhandogas, 64 
Chhundogya Brahtnano, 

181 

Chhandc 
qnotod— 
iv. 1,2,-294 


vi. 2, 1, 3f.,—161, 164 

— 3, 2,-156 

— 4, 1,-107 

— 8, 6f.,—165, 176 

— 14, 6,-166 

— 16, 2,-157 


— 26, 2,-178 
viii. 7, 2,-142 

— 15:"T,—284 
Colebrookft, Miscellaneous 

Essays, 6, 57, 74, and 
passim 

Commentary, 31 
Commentators on the Ve¬ 
da, their proofs of its 
authority, 67 ff. 

Cowell, Prof. E. B., his 
translation of the Kusu- 
manjali, 128 

- his aid acknow¬ 
ledged, 201, 290 1, 808 


Dadhyanch, 220 p, 
Daityas, 201 
Daksha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 ff 
Dbarma, 300 
Dhi, 224 
Dhishana, 202 
Dhishana, 265 






Kapi, 297 

Kapila, 37, and passim 

- liow treated by 

S'ankara, 184 if. 
Kapinjala, 241 
Kartnakiinda, 64 
Karma-mimnnsfi, see Pur- 

Karmasiddhi, 264 
Karttikcya, 264 
Kas'yapa, 285 
Katha (sage), 77, 83, 91, 
132 

lfathas, 96 

Katha Upanishad quoted, 
i. 3, 3, and 10—162 


132 

Katyayana, 179 
Katyayana’s S’rauta Su 
tras, 47 

Kaurma-purana, 200 
Kausika, 249 
Kaushltaki Br„ 5, 304 
Kaushltakins, 50 
Kautbuma, 76 f., S3 
Kavi, 218 
Kes’ava, 28 
Kikatas, 79, 215 
Kohler, Prophetismus der 
Hetmeer, 173 f. 

Kratu, 34 
Kri, (to make), 232 
Krishna, 29, 42, 286 
Krishna Dvaipayana, 38f. 
Krita-yuga, 37, 40, 47 ff. 
Krittikas, 307 
Kulluka on Mann, 6, 14, 
23, 26, 180 
Kumarila, 95 
Kumvya, 23 
Kus'ikas, 233, 
Kusumiinjali quoted,128ff. 
Kusurubinda, 77 
Kuthumi, 77, 81 
Kutsa, 213 


L 

Lassen, In. Ant., 38 
Laukayatikas, 199 
Linga-puruna, 263 

Lomaharshana, 41 


M 

Mudbava, author of Nyfi- 
ya-mala-vistara, 82 

—■-author of the Sar- 

Ta-dardana-saugraha,86 

- author of the Ve- 

diirtha-prakusa, onT.S., 
quoted, 66 ff. 
Madhuchbandas, 305 
Madhuvidya, 141, 286 
Madhusudana Sarasvati, 
194 

Madras, 81 

Mahabharata, origin of 

-is a Veda relating 

to Krishna, 29 

- equal to the Veda, 

29 

-— composed by Na- 

-why composed, 42 

- quoted— 

Adi-parvan— 

261! 264 f.,—29 
646,-29 
2298,-29 
2314,-29 , 

2417,-38 
4236,-38 
Vana-parvan— 
13432,-12 
Udvoga-parvan— 
'1537—288 
Bhlshma-parvan— 
3019,-14 
S'Snti-parvan— 
7660,-85, 101 
8505,-49 
8533 ff.,—16,69 
12920,-14 
13088 ff,—48 
13432,-12 
13475,-49 
13651,-289 
13678.—40 

Svargarobanika-parvan 
200 ff.,—29 
MahabhSshya, 96 
Mahasala S'aunaka, 31 
Mabasena (Karttikeya), 
264 

Mahat, 164, 172 f. 
Mahedvara, 16 



Maitreya,-3', 

M-ilatl : 

MSna 

Manafi}23S - • - 

Manava - dhatsus •'JSstrs 
quoted-r ,■* ' 

i. 21 ff.,—* 6 ■■ 

— 85 -r48 ' 


ii. 10 if.,—24 
- 76 ff,- *t ■ 


ir. 123 £.,— 25 
ri. 82 ffi>—24, 
si. 243,-86 
xii. 91,—ISO 


— 106,—24,.181 
Mandhatji, 229 
Manava-kalpa-sutra, 96 • 
ManishS, 224 
Manman, 224 
Mantras, 1,38,62£, 115, 


-magioal power 

ascribed to, 275 ff. 
Manu, <181 f., 190, 220, 
285 

Manvantaras, 38 
Maiichi, 34 

Markandeya Parana, 102, 
Iff, quoted, 11 
Maruts, 102, 226, 263 
Mali, 224 

Matsya Purana, Si. 2ff. 

quoted, 28 
Mauda, 55 
Maya, 164, 195, 202 
Medhatithi, 6 
Modhavi, 218 
Mere, 60, 62 
Mitra, 225, 227 
Mimansa, see Purva-mi- 


Mimansakas, themaUeged 
atheism, 94 f. 
MTmanso-varttika, 95 


Moksha-dharma quoted, 
199 f. 

Mndakas, 96 

Mnkhya, or proper senes 
f words, 107 
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INDEX. 


Ribhna, 237, 261 
Rich, 224 
fech-TiirHes, 11, 1! 
Rig-reda, ijuntatio 
First Mundala— 
1, 2,-219 


15 

b from, 


12, 11,-224 
18, 6, 7,-258 
20, 1,-232 
22, 10,-255 
27, 4,-225 


— 11,-265 

— 18,-232 
32, 1,-212 
37, 4,-252 


Rig-veda continued — 
First Maudala— 

184, 5,-233 

185, 1,-280 
Second Mandala— 

3, 8,-255 

17, 1,-225 

18, 3,-225 

19, 8,-235 

23, 2,-260 

24, 1,-226 
35, 2,-235 
39, 8,-233 

Third Mandala— 
1, 20,-226 
2, 1,-237 



45, 3, 4,— 2i 
47, 2,-232 


60 | 


21,’3,’—251 


30, 20,-233 
32, 13,-226 
39, 1, 2,-226 


61, 2,-241 


77, 5,—242 

78, 5,-242 


43, 5,-248 

53, 9,-248 

— 12,-276 

— 14,-215 

54, 17,-261 
58, 3,-220 
62, 7,-226 

— 10,-263 
Fourth Mandala— 


89* 3,-225 
91, 11,-242 
94, 1,-241 
96, 2,-225 
102, 1,-242 
109, 1, 2, 4,-311 

116, 1,-240 

117, 25,-233 

118, 3,-220 

130, 6,-235 
— 10,-225 

131, 6,-220 
139, 9,-220 
143, 1,-225 
152, 5,-253 
164, 5, 6,-279 


6, 1,-259 
— 11,-233 
11, 3,-259 
16, 20, 21,-233 
20, 5,-220 
32, 12,-242 
43, 1,2,-255 

Fifth Mandala— 

2, 11,-235 
11, 5,-242 
22, 4,-243 
29, 1,-251 
29, 15,-235 


— 25,-276 

- 37,-279 


40, 6,-276 
42, 6,-220 


171, 2,-235 
175, 6,-220 
179, 2,-183, 245 
183, 6,-138 


— 13,-226 

44, 8,— 69 

45, 4.-243 
55, 8,-227 
73, 10,-236 



22 , 2 ,- 221 ' 
- 7,-227 - 
3 , 3,-261 


34 , I ,— 227 , 261 
38 , Sj — 243 1 
44 , 13,—227 


— 10,-261 
48 , 11,-227 

49 . 1 , -227 
50 , 6,-227 
— 15,-221 

62 . 2 , -233 
62 , 4,-228 
69 , 2,-262 
75 , 19,-277 


-236 


18 , 1 , 


31 , 11 ,— 

33 , 3,-277 

— 7 - 13,-246 
34 , 1,-255 

— 9,-255 


— 2,-228 


—, 23,-228 
59 , 4,-228 
61 , 2,-240 
— 6,—22S * 
64 , 4,-286 
66 , 11,-266 
67 , 5,-243 
76 , 4,-222 

87 ,’ 4*,—248 
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mlcd, 31, 204 
Uiu dram, on the 
iilogya Up., 296 

i Up. qmited, 191 
m the Taitt. Up. 


, goddess, 14, 
257, 282 
nother of the 


Sftysna, 

Ufts’a, or ebffliffciPi.qi^'Oix 


210 . 

8ayugvan, 29G >• 
SiddhCnta-tmtlttETtrli, 133 
S’ikshS, 20.0 
Bknmbha, 3 
Skanda, 204 ' 

S'lokas, 9, 205 
Smriti, '24,181, tud passim 
Smritis, csfceot and con¬ 
ditions of their autho¬ 
rity, ISlif. 

Sobhari, 229 
Soma, god, 8, 223 
-source of inspira¬ 
tion, 264 ff. 
Somadarman, 92 
Soul, unity of, 190, 208 










— recapitulation 
guments in euppoi 
eir authority,-with 
arks, 207 ff. 






of tho ' 

Wp Sjbpfrt -quoted — 

-*■% 'jfUi-Vi 

— & 58,—16 

— 1? 64,—201 
a lit-Off.,—26 

Siii S, 12,-49 •• 

* 2* 18 fit,—37 

— 3, 4ff.,—37 
— S, 19 ff.,—IS 

— 4, Iff.,—38 

— 6, 2 ff.,—49 
-u 6, £2f.,—18 

— 18, 22,-128 

ic. 6 Ar 

s'v ami 
283 

Vidvanfithtt Bhattachary- 
ya, 108, 217 

Vfivavasu, 260 
Yisvedevas, 102 
Vivasvat, 286 
Viyukta, 126 


Vj-ihaduktha, 234 
Vfihat-sama, 11 
Vrihaspati, heretical 
teacher, 202 


Vrihaspati, author of 
smfiti, 181 
Vrisha, 264 
Vrittra, 27 ‘ 


Vyadha, 300 
Vyakhyanas, 205 
Vyusa, 37, 77, 89 


Wilson, Prof. H. H„ 2 
-translation of Vish¬ 
nu Purana, 11, 52, 193, 
and passim 

-translation of Eig- 

-Sankhyakarika, 44 

Women unfit for the study 
of the Veda, 42, 68 


Weber, Prof., Ind. Lit., 


Yajnadatta, 102 
Yupia-paribhasba, 62 
Yajnavalkya, 60 ff. 
Ynjush, 224 
Yajush-verses, 11 
Yama (Agni ?), 247 
Yama, 245, 250 
Yaska, see Nirukta 
Yoga aphorisms, 184, 201 
Yogas, 137 
Yogins, 126 
Yukta, 126 
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